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PREFACE

THE services of thought to religion have been sub-
ject to a justified distrust. Of uncertain worth,
especially of uncertain recoil, are the labors of reason in
behalf of any of our weightier human interests. By right
instinct has religion from the beginning looked elsewhere
for the brunt of support and defense— say to revela-
tion, to faith, to feeling. A bad defense is a betrayal ;
and what human philosophy of religion can be better
than a bad defense ?

Present-day philosophy seems notably inclined to take
this view of itself. Is it not Bradley, elder metaphysician
to our time, who jots down that metaphysics is the
finding of bad reasons for what we believe on instinct? -
Reason is not incapable of recognizing and confessing
its own limits: it may even take pride in expounding
them, an attitude which since Hume and Kant has be-
come more or less fashionable. Our current science of
religion may now assume without too much discussion
that the grounds of religion are super-rational, or sub-
rational : and we find philosophy undertaking to define
what these other-than-rational grounds are — grounds
moral perhaps, or psychologieal, or social, or historical;
grounds pragmatic, or even mystic. Various and vari-
ously combined as are these several philosophic trends,
they agree in accepting the judgment that religion lies
close to the primitive moving-forces of life : deeper, then,
than reason or any work of reason.
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But a vague territory still is this Beyond-reason or
Deeper-than-reason. Once singly-named Faith, now it
has many names— instinct, the subconscious, the co-
conscious, feeling, will, value-judgment, social sense, in-
tuition, mystic reason, perhaps I’élan vital — as its bor-
der is touched in various scientific excursions. Some
unclearness has come with the abundance of our learning,
some confusion of categories, no doubt; we can hardly
yet say that we know better than our forefathers what
religion is, though perhaps we know better what it is
not. The one impression which does distinctly emerge
from the multitude of contemporary suggestions is a
negative one: a general disaffection from the religion
of reason, and from its philosophical framework, abso-
lute idealism.

Some doubt the fundamental proposition of this ideal-
ism, namely, that all reality is of the same stuff that

- ideas are made of, that * whatever isis rational.” Some

doubt its doctrine that everything is known to one abso-
late Knower, whose being is thought, or Idea. And
some there are who do not doubt these propositions;
who will not deny logical force, even finality, to ideal-
istic arguments — if one must argue: but who add the
comment that whatever is vital in religion is missed in
all logic-work, is necessarily and forever missed, thought
and religion being once for all incommensurate. They
do not find the Absolute of idealism identical with the
God of religion: they cannot worship the Absolute. And
they do not find that religion consists in our human
knowledge of this absolute Knower: Denken, they
think, 18t nicht Gottesdienst.

In this general dissatisfaction with idealism,and in our
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unclear efforts to win elsewhere a positive groundwork
for religion, I find the sufficient warrant for such a study
as this book undertakes. It enquires what, in terms of
experience, its God means and has meant to mankind (for
surely religion rises out of experience and pays back
into it again): and it proposes, by aid of the labors of
all co-workers, critics and criticised alike, to find the
foundations of this religion, whether within reason or
beyond.

This purpose is not over-bold; though no serious treat-
ment of religion dare be over-modest. It is not over-
bold, first, because it is a human necessity. We must
reach some working clarity in these matters, every indi-
vidual soul of us: the problem is there ; we shall work
it through well or ill, get our solution honorably or by
default. Is there not in all positive living a similar ne-
cessity for what we may call presumption ? The world
too is there, with work to be done, votes to be cast, a
new generation to be trained and harnessed, and other
like requirements— all equally impossible. All such un-
dertakings might well be postponed by any man under
the true plea of unfitness : nevertheless all this is to be
done, and all will get itself done in some fashion, cred-
itable or discreditable. It is, in fact,an old ruse of na-
ture’s, this of clothing the necessary in the guise of the ”
impossible, making a dignified way of escape for him
who prefers to escape from complete living, calling for
something like presumption on the part of him who will
not escape. Let us rather say, calling for performance
simply, categorical performance. Nature creates the re-
quirement : let nature supply ways and means.
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Our purpose is not over-bold, secondly, because, after
all, the truth about religion cannot be in itself obscure
orintricate. Subtle religion is false religion. Our diffi-
culties are indeed made by our laboring philosophies
themselves. The quaint words of Berkeley still hold
good : “ We have fir/t raifed a duft and then complain
we cannot fee.” The truth about religion is to be had ;
but not by surpassing others in more mighty flounder-
ing and dust-raising: this truth is traditionally for “him
that hath eyes to see and ears to hear” in a certain
quietude of mind.

Only —be it at once said — the dust-raising in the
present case is a much more important process than the
words of Berkeley imply. In the new philosophies is new
truth, and much of it —no mere new misunderstanding.
Whatever murkiness there is marks, I believe, a genuine
deepening of spiritual consciousness in our Western
world: a new appreciation of faith, a new love of life
and its variety, a new ability to be both bond and free —
speculatively, spiritually, free, while not less scientifically
bond, historically bond, even traditionally bond. It is
a symptom of any such valid deepening of thought that
men know less clearly what they want than what they
(do not want. The older philosophy has failed to satisfy;
the newer philosophies have not yet succeeded in satisfy-
ing : the work of proposing and rejecting must continue
until conscience at its profounder level can again rest.

{ Itis just because of this veritable growth that clever-
ness and erudition poured out in abundance do nowa-
days visibly pall and fail of their usual effect : for clever-
ness and erudition operate within the already acquired
conceptions of mankind — they stand ineffective before
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what is new-born. For this reason, in part, the weighty
scholarship of Germany loses some little ground in these
fields. If we know the kind of thing that a given type
of scholarship has to offer, then even great virtuosity,
though it be prolific of the Very True, must sweat to
provoke an interest, still more to arouse our faith. The
thing now required is a simple thing, a common word,
a shight increment of ultimate sincerity somewhere that
can reunite our roots with mother earth. We are as
well off above ground as we can be until we are better
off below ground. What boots it though a man can pro-
duce out of his inner consciousness a veritable banyan
forest if there is, in all, no growth downward ? There s,
I say, a quiet and canny maturity of conscience abroad
which knows surely what it does not want, a new-born
thing in the world, the source of our new philosophies,
—in particular of our pragmatisms, our realisms, our
mysticisms, — the doom of the old, the doom also of the
new that fail to arrive at reality: the lash at the back
of the thinker, and the hope in his soul.

Meanwhile, the general deepening of consciousness,
and of conscience, is a deepening of religion itself. The
formulse that were once potent here too begin to fail:
ideas and phrases, gritty a generation ago, a decade ago,
are already worn smooth and lend no more friction to
any human work. A new calling has sprung up: that
of creed-making, or of creed phrase-making ; and many
of our wise men take part in it. These too have their
new Reality to face, merciless as a child. If the spirit
of the age is but feebly responsive to new phrase or old,
hasten not to judge that the spirit of the age is becom-
ing irreligious : may not the opposite theory as well ex-
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plain its indifference to us (though with less salve for
our vanity)? Potentially, at least, men are becoming
more religious. This development of religion is still a
latent fact, mightier than any yet-visible shape or move-
ment, discernible at times only as a cloud dim and vast,
strained and full of repressed lightning. The release of
these forces is no small human object.

In what respect, then, is idealism inadequate to these
new demands? And what is the truth which the critics
of idealism have to offer? It may be well to state at
once (especially for the satisfaction of fellow-studentsin
these fields) the substance of our belief on these points,
outlining in rough summary the position in which the
work of this book results.

The weakness in the armor of classical idealism has
been made apparent, I believe, by pragmatism — or
rather, by the pragmatic principle of judgment. Ideal-
i8m does not do the work of religious truth ; ergo, it
18 not the truth of religion. This judgment may be ac-
cepted without further commitment to the philosophy
that pronounces it (for is it not also Hegel’s principle
that the true idea is known by its work in this concrete
world ?)

Idealism fails to work, I believe, chiefly because it is
unfinished. Unfinishedness is not in itself a blemish ;
is professed even as a special excellence by that remark-
able antisystemist, Henri Bergson.! But there are tol-
erable and intolerable kinds of unfinishedness. A thing
is properly unfinished when it is finishable ; when it has
an identity that finishing will not change. Let an artist

1 L’évolution créatrice, p. 209.
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sketch a face with all conceivable haste and roughness:
the unfinishedness of the thing is wholly justified if
only it is a thing ; if only it has a character and a sig-
nificance which all later finishing does but develop with-
out displacement or substitution. Our philosophies must
meet the same test. Idealism can entertain much of
what pragmatism, realism, and the rest have brought
forward, and still remain idealism ; whether it can en-
tertain all, is doubtful. It is not incapable of admitting
into its world-picture variety, change, growth, person-
ality, freedom, also objectivity of a sort. The question
is, of what sort? — whether the variety is a real variety,
the risk a real risk, the objectivity a real objectivity,
individuality and freedom real — or only shows of re-
ality, infected by that illusoriness and approximateness
which idealism tends to impose upon realistic experi-
ence generally. Can idealism entertain the Real, and
still remain idealism ? 'What pragmatism has specifically
required of idealism in religion is more genuinely real
opportunity, real freedom, real individual creativity.
What realism desires is more valid objectivity, substan-
tiality in the world beyond self. It is the latter want,
I venture to say, which chiefly limits the effectiveness
of idealism in religion : to satisfy the pragmatic test,
idealism must become more realistic : for idealism in reli-*
gion does not give sufficient credence to the authoritative
Object, shows, so far, no adequate comprehension of
the attitude of worship. ’
Idealism is unfinished, then, not having found its
way to worship : it has not found its way to the par-
ticular and the historical in religion ; to the authorita-
tive and the wholly super-personal. The salvation it
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offers men seems still to be, in effect, a salvation from
the particular in the general, the ideal: even though
it names the concrete as its goal, it has not yet been
able in this matter of religion to accomplish union with
the concrete. It might seem that the idealist more than
any other should appreciate the function of the positive
and authoritative in religion; should know (as Hegel
knew) that only the concrete can breed the concrete;
should know (as Royce knows) that only the individual
can breed the individual ; should know, then, that only
the historic can bear fruit in history, so that when the
pragmatic test comes, a religion which is but a religion-
in-general, a religion universal but not particular, a reli-
gion of idea, not organically rooted in passion, fact, and
institutional life, must fail.

Idealism means, in name and in truth, the freedom in
this universe of the thinker, the unlimited right of Idea
in a world where nothing that is is ultimately irrational.
But it is the exercise of freedom which alone discovers
the rightful place of authority. Only he who has tried (or
tried to imagine) a pure adventure knows that there is no
such thing as a pure adventure ; for when you have can-
celled path, peak, sky, star, all distinguishable points in
space, the adventure itself is abolished. The idealist
who by right and intention is the pure adventurer in
the regions of the spirit has not yet experimented his
freedom if he remains unappreciative of authority, in
religion as in knowledge. It is he who in the end must
be called upon to expound the worth and use of church,
dogma, creed, priest, mediator, the whole apparatus of
God-worship which religious evolution has produced, and
God-worship itself.
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If idealism declines this responsibility, as being be-
yond its province, beyond reason in fact, belonging to
the practical, or psychological, or anthropological, or
historical aspect of the matter only, it does thereby ac-
knowledge the foundations of religion to be beyond
reason ; implies that to comprehend the truth of, religion,
idealism must at last abandon itself.

The pragmatic test has meant much in our time as a
principle of criticism, in awakening the philosophic con-
science to the simple need of fruitfulness and moral ef-
fect as a voucher of truth. It is this critical pragmatism
which first and widely appeals to the intellectual con-
science at large. Negative pragmatism, I shall call it :
whose principle is, ¢ That which does not work is not
true.” The corresponding positive principle, ¢ What-
ever works is true,” I regard as neither valid nor use-
ful. But invaluable as a guide do I find this negative
test: if a theory has no consequences, or bad ones; if it
makes no difference to men, or else undesirable differ-
ences ; if it lowers the capacity of men to meet the stress
of existence, or diminishes the worth to them of what
existence they have; sucha theoryissomehow false,and we
have no peace until it is remedied. I will even go farther,
and say that a theory is false if it is not interesting: a
proposition that falls on the mind so dully as to excite
no enthusiasm has not attained the level of truth ; though
the words be accurate the import has leaked away from
them,and the meaning is not conveyed. Anysuch cri-
terion of trath is based upon a conviction or thesis other-
wise founded, that the real world is infinitely charged
with interest and value, whereby any commonplaceness
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on our part is evidence of a lack of grasp. Upon this
basis (not apart from it), a negative pragmatism must be
an effective instrument of knowledge.

This instrument i8 nowhere so significant as in the
field of religious knowledge. What difference is made
to you (and necessarily made to you) by your equipment
of religious ideas and beliefs? If they are powerless,
they are false. Whatever doctrine tends to draw the
fangs of reality, and to leave men unstung, content,
complacent, and at ease, — that doctrine is a treachery
and a deceit. Note well that it is not pleasantness but
force that sets the mark for truth: we have to require
of our faith not what is agreeable to the indolent spirit
but what is at once a spurand a promise. What do you
think of hell? The doctrine of hell made religion at
one time a matter of first-rate importance : getting your
soul saved made a difference in your empirical destiny.
If your idealism wipes out your fear of hell, and with it
all sense of infinite risk in the conduct of life, your
idealism has played you false. Truth must be transformed ;
but the transformation of truth must be marked by a
conservation of power ; herewith we have a more defi-
nite expression for the positive basis of our negative
pragmatism. No religion, then, is a true religion which
is not able to make men tingle, yes, even to their phys-
ical nerve tips, with the sense of an infinite hazard, a
wrath to come, a heavenly city to be gained or lost in
the process of time and by the use of our freedom. The
flesh and blood of historical contingencies cannot be
sapped up in the timeless issues of a certain type of
idealism without loss of power, hence loss of truth.

What, again, do you think of God? The God of
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orthodoxy is thought of as being so far like man as to
have loves, interests, and powers which make themselves
temporally felt: this God does things in the world
which, if we like, we may call miracles or, if we like bet-
ter, deeds of Providence. Upon this differential work
of God, as contrasted with his total work, was based
much of the urgency of former religious observance,
prayer, and piety. Pragmatism rightly enquires what
becomes of this differential work when God becomes
the All-One of idealism; and what, if the historical will
of God and the acts of Providence disappear from our
oreed, is to replace the immediacy and pervasiveness of
the religious interest which those theories encouraged,
and which in themselves (though not in all bearings)
were good. In such wise, the pragmatic principle tends
to confront idealism, as it has never before been con-
fronted, with the substantial values of orthodoxy ; com-
pelling idealism to complete itself by the standard of
these values (I do not say, of these propositions), even
if at the cost of its philosophic identity.

This is the type of service which pragmatism can well
render. As a positive builder it has little to recommend
it. Founding truth ultimately on our human value is
but another attempt, more radical than that of ideal-
ism, at the ¢ pure adventure” : it is an idealism become
more subjective, freedom less bound by authority. It is
the function of the pragmatic test (as of pain and dis-
comfort generally) to point out something wrong ; the
work of discovering what is right must be done by other
means. Knowledge may be obliged to wait long in a
notch well known to be tentative and unsatisfactory
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because the satisfactory thing cannot be found as truth
ires. 1 do not say that action must wait. Decision
A6 € ‘fims its hour; and if knowledge is absent, the will-to-

Ak ' .Jfk 'believe must come into play: but the will-to-believe is
e .‘ e preclsely a principle for action, not for knowledge. It
et e *" has no place in the age-long work of speculation. The

" U adoption of an hypothesis as a working-theory or postu-

' late does not conceal from the adopter its true nature;
does not obliterate for him the difference between postu-
late and knowledge.

But is there, then, no inaccessible truth? no perma-
nent gap in knowledge (such as religious truth might
hold), to be filled up by choice? Thereis noinaccessible

,s truth. If any object has possible bearing on human in-
. " terests, such as to make it matter of choice, it has a
v e fbearing on human fact also —there is some cognitive
e ‘way to it. Truth is indeed variously accessible: there
are regions of theworld unsounded, long to be unsound-
‘able, ample playground for imagination; but in truth-
getting these very regions are to be approached (and are
approached) with a more delicate chivalry just because
of their comparative helplessness — with more care, not
less, to restrain the impulses of subjectivity.

But, at last, is there no unfinished truth ? No reality
yet unmade, or in the making ; no chance to co-operate
with God in the work of creation, in determining what
truth shall be? Have we not here the real meaning of
positive pragmatism, and its true significance in religion ?
The world is infinitely unfinished; here lies the oppor-
tunity of freedom, the only excuse, indeed, for time-
existence at all. But of the world, too, we can define a
Yolerable and an intolerable unfinishedness: the world

Wt
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must have an identity which the work of finishing does |
not destroy or from moment to moment displace. Un-
limited co-operation with God in world-making we have ;
not, however, in ultimate God-making. The religious
object offers that identity without which creative free-
dom itself would lack, for us, all meaning. Does it seem
that super-nature is the plastic part of reality, nature
relatively unplastic? — toward nature must we be
relatively empirical, passive; toward super-nature rel-
atively self-assertive, creative? I venture to point out
that our creativity in any field follows faithfully the
character of our passivity in that same field, varies with “
it not inversely but directly. Here, where our subserv-
ience to objective fact is most massive, here in the
world of sense and nature, our practical creations are
most massive also. And there, in the world of the reli-
gious objects, where myth-making, and world-picturing,
even God-character-building, are most exuberant, —
there the firm steadfastness of objective reality is at its
summit also. An ultimate empiricism, a deference to
what is given, not makable, just in these regions of
the supersensible and the supernatural, is an attitude
wholly necessary to human dignity, and to true religion.
Far less than absolute idealism is positive pragmatism
(radically taken) capable of worship.

If we are right in this, it may appear that pragma-
tism, taken in a constructive sense, is a self-refuting the-
ory. The only kind of truth which in the end can com-
ply with the pragmatic requirement that power shall be
conserved is a non-pragmatic truth, a truth which has
an absolute aspect; which proposition we shall try to
make good in the course of this treatise. Pragmatism |
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is a philosophy which cannot be finished without des-
troying its identity.

Whatever may be the deficiencies of idealism, prag-
matism, if we are right, cannot supply them. How may
it be with mysticism? Mysticism may have its absolute :
but mysticism finds its metaphysics in experience ; and
mysticism is no stranger to worship. I believe, in fact,
that the requirements both of reason and of beyond-
reason may be met in what mysticism, rightly understood,
may contribute to idealism. Not every mysticism will do.
It is not the “ speculative mysticism” of the text-books
that we want ; it is mysticism as a practice of union with
God, together with the theory of that practice. Mys-
ticism may introduce idealism to the religious deed,
ultimately thereby to the particular and authoritative
in religion.

There are mysticisms in which none of us believe.
There is the mysticism of mantic and theurgy — mysti-
cism of supernatural exploit, seeking short-cut to personal
goods. There is another mysticism equally remote from
our affections: world-avoiding, illusion-casting, zero-
worshipping mysticism; living (in self-contradiction)
upon the fruits of a rejected life. This mysticism has
given the name its current color: making it necessary,
perbaps, to ask that we be understood and agreed to-
gether in rejecting it. From the standpoint of just this
sound disparagement of these types of mysticism, I have
become persuaded that there is another, even a neces-
sary mysticism. A mysticism as important as dangerous ;
whose historical aberrations are but tokens of its power.
Tt is this mysticism which lends to life that value which
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is beyond reach of fact, and that creativity which is be-
yond the docility of reason; which neither denies nor is
denied by the results of idealism or the practical works
of life, but supplements both, and constitutes the essen-
tial standpoint of religion.

The mystic finds the absolute in immediate experience. Il
Whatever is mediated is for him not yet the real which
he seeks. This means to some that the mystic rejects all
mediators : the implication is mistaken. To say that a
mediator is not the finality is not to say that a mediator
i8 nothing. The self-knowing mystic, so far from reject-
ing mediators, makes all things mediators in their own
measure. To all particulars he denies the name God, —
to endow them with the title of mediator between himself
and God. Thus it is that the mystic, representing the
truth of religious practice, may teach idealism the way
to worship, and give it connection with particular and
historic religion.

I have thus sketched, in highly crude and unmodified
manner, the general philosophic attitude of this book.
The philosophies of the present time, when they attain
their own free conclusion, complete themselves in the
same point. Pure thought, and pure voluntarism, share
the fate of the *pure adventure ” : they must find rest
in something other, limiting their freedom, yet required
by it. It is the finished pragmatist who best knows the
need of the absolute. It is the finished mystic who best
knows the need of active life and its mediation. It is the
finished idealist who best knows the need of the real-
istic elements of experience; the mystical and author-
itative elements of faith. I know not what name to
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give to this point of convergence, nor does name much
matter: it is realism, it is mysticism, it is idealism also,
its identity, I believe, not broken. For in so far as ideal-
ism announces the liberty of thought, the spirituality of
the world, idealism is but another name for philosophy
— all philosophy isidealism. It is only the radical ideal-
ist who is able to give full credit to the realistic, the
naturalistic, even the materialistic aspects of the world
he lives in.

So much it has seemed right to say, by way of gen-
eral philosophic orientation and confession. But in the
work of the book itself no interest is taken in the criti-
cism of thought-systems for their own sakes; our inter-
est there is in the substance and worth of religion, to
be found by whatever instruments of thought may be
at hand.

As to the plan to be followed, I shall accept the prag-
matic question, What does religion do? as a way of
leading into the study of what religion is. In any case,
religion must be understood and judged largely by what
it accomplishes, by the difference it makes in human af-
fairs. If we can at the beginning catch a glimpse of the
sort of result which religion naturally achieves in history
and in personal life, though only by way of a working
hypothesis, we shall have a valuable guide for further
enquiry into the nature of religion.

In taking up this enquiry, the second part of the book
considers with some thoroughness the motives which
have led to the retirement of reason in religion, and at
the same time to a growing confidence in the worth of
feeling. By deepening our conception of feeling we find
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that our anti-intellectual tendencies can be funded for
the most part in the “religion of feeling”’; and in com-
ing to terms with that view of religion we solve many -
of our problems at once. The issue of this enquiry turns
largely upon reaching a new understanding (chapter xr)
of the actual working-connection in consciousness be-
tween ideas and feelings. 1t will appear in what way the
value of religion depends upon the religious idea and
its truth. :

Hereupon it would be in order to pass at once to the
question of the truth of religious ideas, and especially
of the idea of God as the central idea of religion. But
here, too, it seems permissible first to build up our idea
of God pragmatically, by considering in a series of free
meditations (part three) what interest we may have, hu-
manly speaking, in the unity of our world, in the pres-
ence there of anything changeless and absolute, and in
the existence of a personal deity.

It is the work of the following part to deal directly
with the question, how men know God; to show how
God is found in human experience at large, and how this
knowledge develops in the specifically religious experi-
ence of mankind. It is maintained (in chapters xix to
xx1) that our knowledge of fellow-men depends upon
an original knowledge of God ; not our knowledge of
God upon a prior knowledge of our social world. But
these two aspects of our spiritual experience do develop
each one the other, according to a principle of alterna-
tion which is expounded in the ensuing part (part five),
dealing with mysticism and worship.

It now becomes possible (part six) to set down in more
adequate form what was taken as the beginning of our
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study, namely, the work of God in the world, the way
in which religion becomes fruitful in history, in morals,
in the arts, and in the conquest of pain and evil. There
18 no creativity in human life without the Absolute as
one party thereto.

If T have taken frequent occasion in this book to
express dissent from the views both of Professor Royce
and of William James, it is but a sign of the extent to
which I owe to them, my honored masters in these mat-
ters, the groundwork of my thinking. I have differed
freely from both, in the spirit of their own instruction,
but not without the result of finding myself at one with
both in greater measure than I would once have thought
possible— or logically proper!

Most of the work of criticizing the original drafts of
this book, and many an idea for their improvement, I
owe to my wife: in so far as the path of the reader has
been made plain, this is due chiefly to her. The manu-
script was read by Professor George Herbert Palmer,
whose criticism and generous interest have been alike
invaluable; by my colleague, Mr. Charles A. Bennett,
who has given substantial aid both in the thought and
in the work of indexing; also, in large part, by Mr.
Clarence Day, Junior, of New York, for whose careful,
untechnical comments I am especially grateful.

WiLiam ErNest Hockixne.
Nxw Havzx, April 7, 1912,

A second printing gives opportunity to make a few verbal changes.
The structure of the text and the paging are not altered.
Nzw Havzx, March 81, 1913.
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PART I

RELIGION AS SEEN IN ITS EFFECTS






CHAPTER 1

HOW THE NATURE OF RELIGION MAY BE
KNOWN

E are proposing to reach some definite conclusion

about the nature and worth of religion — what

it consists of in the way of experience, belief, and action;
what comes of it in the way of support, outlook, and actual
productiveness. As to the nature of religion, we are pro-
posing especially to enquire how much it is concerned
with theoretical propositions to be believed, metaphysical
assertions, doctrines about unseen things and things past
and to come —in short, how far the intellect is involved ;
how far, on the other hand, religion appeals to some-
thing in us deeper than intellect, — to faith, to feeling,
to the subconscious, to the instinctive, to the essential
will. Certainly, in our own time, the worth of intellect
in religion is much discredited ; various ways are sug-
gested as to how we may take our creeds without taking
them literally — as figurative or symbolic expressions of
traths that cannot be exactly formulated, as postulates
whose significance is primarily moral, as declarations of
value, as determinations of the will. And yet one seems
to require literality at some point in his creed ; we wish
to bring our religion at least into the same universe
with our science (whose propositions are all ¢literal ’)
and to have them speak with the same voice when they
verge, as at their limits they do verge, upon the same
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great questions of human destiny. Further, we do not
believe that either science or religion is irrelevant to con-
. duct, and when they bear upon the same fundamental
issues of practice we wish to see a fair understanding
between them. We are open to the opinion that reli-
gion does in some way take us beyond reason, and that
religious truth must in some measure be clothed in sym-
bols; but we are not open to believe that reason and
our beyond-reason are separate and independent func-
tions. As surely as any one person rides one consecu-
tive route of experience through time, so surely must
all the truth that belongs to one person come to the
same court and enter into the same total system of his
worldl. We are proposing, therefore, to interest our-
selves especially in the parts that reason and beyond-
reason play in the so-called truths of religion.

And we think that we shall be helped in determining
what religion is by first fixing our attention upon what
religion does, as if religion could best be seen not by
direct inspection, but in its effects. Not only is it true
that religion is itself an invisible and intangible object,
best discovered as wind — and the spirit generally —are
discovered, in what they move; but also, our interest in
religion is due to an opinion of its value, or at any rate
of its actual influence in the world, so that our identifi-
cation of it and understanding of it are guided by these
supposed consequences. This, we may say,is a pragmatic
approach to our subject; and it will have the advantage
of leaving open the question what importance theoret-
ical propositions may have in religion ; — it is possible,
for instance, that the feelings may prove to be the work-
ing part of religion and the ideas a matter of derivative
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importance. But there are serious objections to' this
way of learning the nature of religion.

The first is that we shall be moving in a circle. The
value of religion is half of our problem, perhaps the
larger half ; can we assume that we already know the
value and works of religion as a gunide to the knowledge
of its nature, and then treat its nature as a source of the
knowledge of its works? I only answer this objection
by accepting it. In any living subjeet we have to assume
that we already know something as a capital whereby
to win a wider and more exact knowledge. And it is the
usual procedure of science to use the phenomena as a
means of winning a formula for the ¢ things’, and the for-
mula in turn as a means of discovering further phenom-
ena. This circle, or as I prefer to put it, this alterna-
tion between inner and outer, i8 our own way of life,
and the way of all knowledge.

The second objection is more specific. It is that the
chief works of religion are as invisible and conjectural
as religion itself, since they belong to another world
than this. No historic religion has pretended to recom-
mend itself to men solely on the ground of its value for
the present life and social order. Most developed reli-
gions, on the contrary, insist on the comparative worth-
lessness of these goods, make it a point to draw away
our attention and affections from them, and assert that
the treasures to which they would introduce us are else-
where. Ifsuch religions render distinct service to human
society, it is an incidental service. The most widely in-
fluential of religions, Buddhism, must by its own logic
regard itself a failure in so far as it tends in any way
to make this present existence, whether personal, social,
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or political, more attractive. And Buddhism is notalone
in this deprecation of things present.! Any attempt,
therefore, to judge religion pragmatically, that is, by its
effects in human experience, would seem to promise little
to the point: at best, its estimate is threatened by
defective proportion.

Nevertheless, it is true that religion has, for the most
part, regarded itself as ministering to the welfare of two
worlds, and not of one only. It seems tohave gained a
foothold on this planet originally by combining its in-
visible interests (so immensely real to the imaginative
animal) with other interests of a practical and immeds
ate nature. The gods were Powers, perceptible in field,
water-course, and fruit ; in cloud, in battle, and in bodily
health or disease —though their great historical exploits
may have belonged to regions behind the sun. Penal-
ties visited upon the profane were physical as well as
metaphysical; to be “cut off from fire and water”
meant pain, probably death, to the body as well as to
the social nature and the soul. And with the growing
belief that the other world, whatever it be, is not a
jealous rival of this present, but at least in relations of

1 Neither Schopenhauer’s nor Rousseau’s interpretation of Chris-
tianity will be acceptable to everybody. But these words from The Social
Contract are not all false; and may remind us how recently it has be-
come absurd to take their view as full truth. ¢ Christianity is an entirely
spiritual religion, concerned solely with heavenly things ; the Christian’s
country is not of this world. He does his duty, it is true ; but he does it
with a profound indifference as to the good or ill success of his endeavors.
Provided that he has nothing to reproach himself with, it matters little
to him whether all goes well or ill here below. If the State flourishes, he
scarcely dares to enjoy the public felicity. If the State declines, he
blesses the band of God which lies heavy on his people.” — Book iv,
ch. viii.
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friendliness and perhaps of organic union with it, the
impression deepens in our common consciousness that
the fruits by which true religion is to be known are
such as ripen in part before our eyes. By virtue of
some harmony of nature in the two worlds, nothing
which is profitable in the one can, we believe, be wholly
noxious in the other. And by virtue of some actual
intercourse between heaven and earth, the effects of
salvation may echo back and be noted in moral advance-
ment, economic welfare, and the success of armies. Our
increasing confidence that what we bind on earth is
likewise bound in heaven, and that what we regard as
good here is esteemed there in the same sense, makes
it necessary for religion to submit to a type of measure-
ment that must once have seemed unspeakably worldly
and irrelevant. In proportion as any form of religion
hinders, or fails to promote, what we regard as ¢ welfare’
— that form is judged false : in no religion is authority
now so far prior to social judgment that it could again
impose upon Europe the human sacrifice or the sacred
prostitution. When we now say that God loves men,
we mean in part that God loves what we love; and
when we refer to the will of God, we think we know
that will chiefly through our knowledge of the condi-
tions of social soundness and progress. We have all but
lost our power to believe in the great reversal with which
religious enthusiasm would once unhesitatingly confront
any confessed ambition.

To be more definite, a certain large part of that
primitive Other-world has been reclaimed as an integral
part of this sphere of things. I do not mean simply
that human ambitions have become capable of more
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idealism ; so that the old contrast between the present
and the beyond is largely reproduced in the contrast
between the narrower and the wider interest, the self-
seeking desires and the love of mankind. I mean that
we have learned something of the sources of the older
ideas about the Other-world ; and that we can identify
at least some of that Other-world with the human mind
itself. For the human mind stands in direct contrast
with nature ; is somehow superior to nature, including
it a8 in some god-realm remote yet intimate, a world
of another sort. To the ancient beginner in self-know-
ledge, unfurnished with psychological ideas and unac-
quainted with the mysteries of introspection, his own
mind appears to him —can only appear to him —as
a part of supernature. He has no way to express what
goes on within him save in objective terms, imaginatively
chosen and projected. The gods who in ordeal choked
the liar, showed themselves to the youth at initiation,
who inspired the dance, swung-up the rage of fighting
to omnipotence point, answered many a prayer, were in
some part functions of his own soul —or of his sub-
soul. Commands of the deity revealed to shaman and
priest,— we may fairly call them instinctive forebod-
ings of social good and evil, and say that supernature
here is but remoter nature, impressing itself upon the
sense of the keener-strung members of the race. It is
simply the higher mental process that is read as a voice
from another world.

So also with every new idea, with every product of
“ inspiration ” : those to whom at first, and rarely, such
inbursts of reflexive insight came with definiteness and
power could not have done otherwise than refer them
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to a supernatural source. Moments of deeper thought
and intenser fancy distinguished above the common-
place of existence, moments of imagination and inven-
tion, — these moments have in all ages struck upon the
mind as from a world beyond that of the visible career.
No one upon whom reflection, the awareness of his own
solitary self, has broken as an epoch in experience with
the effect at once of revelation and command, can fail
to understand how those early spokesmen of the spirit
believed themselves both passive and at the same time
more than human in the hours of their elevation ; and
how in declaring themselves media for the utterance of
sacred oracles they were but recognizing that impera-
tive impulse which an intense conviction always imposes
upon the soul. The primitive prophet must have re-
garded the mystery of his insight with as much wonder
and reverence as its expression would excite in those
around him. Yet here also we are now able to recog-
nize in large measure the natural operations of our own
minds, conscious and subconscious.

In such ways as this much of the language of classic
religion can be interpreted, and so much of the su-
pernatural thereby naturalized, that’ we may question
whether any significant part of the Other-world is left
to be considered in a theory of religion.

For my part, I do not accept the notion that the
Other-world can be wholly transferred to the present
by these interpretations. There remains to me some-
thing literal in the supernature of the most material
and credulous savage. I stand with him in the belief
that religion would vanish if the whole tale of its value
were shifted to the sphere of human affairs, however
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psychically or spiritually understood. But I accept the
interpretations, as far as they can go. They prove
enough to justify our method. They show an inter
mixture, anastomosis, and analogy between the Other-
world and this, so thorough that if we begin our study
of religion by a rough survey of its working in our social
structure and history we shall not go wide of the mark.
Whatever other knowledge we might gain of religion,
there could be no complete understanding unless it were
also known in its bearing upon those interests we call
humanistic.




CHAPTER 11
THE WORK OF BELIGION IN HISTORY

IF we undertake to judge what religion is by what
religion has done in history, some data are conspicu-
ous, others obscure, — little is of sure purport. Students
of Kulturgeschichte are more ready than they were to
credit religion with certain definite achievements and
services, especially at the beginning, in the rude busi-
ness of nation-making, law-making, mind-making.' But
as religion ceases to be the one salient social force its re-
sults mingle with the effects of other factors; clear trac-
ing of the causal nerve is difficult. From the record, vast
and igneous as it is, there appears also a certain con-
tradictoriness in the effects of religion. It is credited
with works of government, charged with works of war,
— it sheds blood as generously as it promotes brother-
hood. Religion has fostered everything valuable to man
and has obstructed everything: it has welded states
and disintegrated them ; it has rescued races and it has
oppressed them, destroyed them, condemned them to
perpetual wandering and outlawry. It has raised the
value of human life, and it has depressed the esteem of
that life almost to the point of vanishing ; it has hon-
ored womanhood, it has slandered marriage. Here is
an energy of huge potency but of ambiguous character.
From such a survey but one uncontradicted impression

! See Lippert, Bagehot, Fustel de Coulanges, Kidd, Hobhouse, etc.
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emerges : the thing has been radical ; it has had some
grip upon the original instincts of human nature ; it has
known how to rule and to swirl into its own vortex all the
currents of love, of hunger, and of self-defense; and it
has been able to put these severally and together under
its feet. It is this dynamic aspect of religion, an in-
finite resource, which has appealed to capable political
intelligence since the days of Roman, perhaps of Per-
sian, imperial policy; and it is this same aspect which
appeals now to the scientist of society, whose eye is
quick for usable elements of public power.

But religion, though a social force of unknown mag-
nitude, has never been tamed to harness by statesman,
diplomat, or sociologue: the word ¢ useful’ hardly ap-
plies to it. Unlike the forces of nature, it is not now
better known and more manageable for having been
long dealt with. Statecraft has learned to fear it rather
than to tamper with it ; and bhaving once hotly sought
alliance now everywhere seeks separation. A thing so
root-mighty cannot fail to excite the lust for power ;
but the exploiter has been at every point of contact
stunned back by a touch of the uncontrollable. It is as
if man’s reason were trying to make bargains with man’s
insanity. As a social force, the laws of religious caus-
ality have not been discovered.

And in fact, from the side of its deeds in history
religion remains a mystery. Its career is the swath of
an agency immense, invisible, paradoxical. If its works
are patent, they no more reveal its character than they
becloudit. But the surface of historic fact which yields
so little to an external inspection and use may respond
more quickly to a simple hypothesis. What I have to
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propose is indeed something less than a theory at first,
a rather unpromising tool, a figure of speech both com-
monplace and faulty. It is this. The effect of religion
in history appears most comprehensible to me when I
regard it not primarily as an actor but as a parent,
a parent whose deeds are far less important than her
progeny, and whose most notable activity is put forth
only in course of her dealings with them. The distinc-
tion between utility and fertility runs throughout na-
ture. It is a distinction which amounts to an incompat-
ibility at some points in vital economy: it seems necessary
that at these points life must choose between the useful
and the fertile, so that the secret of the survival of many
an apparently idle organ or social member is caught
only in the rare moments of its creative action. .Itis
vaguely, the distinction between worker and queen,
leaf and blossom, male and female, science and fine art.
Utility belongs to the middle things in creation, fertility
to the extremes — the ugly, the rejected, the consum-
mate, the perfect— to those things whereunto creation
runs as to hopeless failure or to final achievement; and
both the apparent failure and the apparent finality are
denied in the moment when they become fertile. If
the function of religion in the world should prove to
be of the fertile rather than of the useful sort, the
curiously paradoxical character of its overt deeds is in
some measure accounted for.

Allow me to assert without detailed evidence that all
the arts of common life owe their present status and
vitality to some sojourn within the historic body of reli-
gion; that there is little in what we call culture which has
not at some time been a purely religious function, such as
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dancing, legislation, ceremony, science, music, philos-
ophy, moral control. Ishall not enquire whether some of
these human interests — which for the sake of simplicity
I shall hereafter refer to in sum as “the Arts” — have
not had independent beginnings, as for example ethical
and legislative ideas may have had; for whenever this
has been the case, the art in question has later found
jts way to amalgamation with religion, and has from
this absorption emerged with a new character and an-
imus. Religion, I shall say, according to this vague fig-
ure, is the mother of the Arts: this is its pragmatic
place in the history of mankind and of culture.

If this figure is substantially right, the inference from
the fruits of religion to the nature of religion itself will
be more substantial and intimate than the inference
from various effects to their cause, or from scattered
deeds to the agent of them. For something of religion
itself would have been communicated to its offspring,
and might in all likelihood be recognized there. In at-
taining their majority, the children have not forgone
the quality of the parent : they are still of her stock and
substance.

It is true that in their successive struggles for eman-
cipation, as in all adolescence, they were less conscious
of their likeness to their parent than of their differ-
ence, and of the smothering necessity for independent
fare and fortune. They have filled the air of Greek
and modern times with cries to which we have become
accustomed : ¢ Art for art’s sake,” ¢ Science for science’s
sake,” “Right for right’s sake,” ‘ Humanity for hu-
manity’s sake,” and the rest —all of them heartily po-
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lemic against the notion that they exist for any god’s
sake. Butnote the stages of their growth to maturity.
Onginally, an Art, no matter which one — architecture,
mensuration, law-giving, music —is regarded as a di-
rect manifestation of the divine, subject to divine pur-
poses only ; then it is shown to be amenable to human
control, and makes good its claim, as we have said, to
serve as an independent human interest; later on, the
question of its divinity or humanity loses venom, and it
is acknowledged a free art, having a province in either
sacred or secular subjects ; finally, when all the causes
for warfare have been won, the old spirit of kinship re-
sumes sway, and someone sets up the cry that the art in
question is really the essence of religion! No recent
century has lacked men of weight who are prepared to
discard the old progenetrix, and to assert with vigor
that their religion, and quite possibly all religion, is
now and hereafter identified with the cult of beauty, or
of truth, or of righteousness, or of human good, or of
all together.

Perhaps it is not too much to say that these several
ingredients of our spiritual life constitute now for the
world the bulk of what religion it lives by. At the be-
ginning of history, religion is the whole of culture ; at
its end, it may seem, culture is the whole of religion.
This relationship must be looked at somewhat closely.
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Progressive historical subtraction, such as religion
has been subject to in the maturing of the arts, looks
like progressive analysis; and as this analysis continues
the presumption grows that it approaches completion.
Knowing as we do that all life moves toward the ex-
plicit from the hidden, it is more than a plausible hy-
pothesis that religion has been simply the crude integral
and germ of all these clearer essences; that her life
has been prophetic and preparatory, her fertility is
exhausted, her separate role is now outplayed. This im-
pression is enforced by the observation that each of
these arts fulfills in a substantial way the traditional
functions of the older cult. Each one — poetry, or
thought, or social service— has its type of inspira-
tion upon which its devotee depends; each has its
way of saving men from sensuality and selfishness; in
each of them, this salvation is by way of self-sacrifice
and devotion ; and each of them is an imperishable cause,
greater than individual aims, invisible and calling for a
launch of faith,—yet for the same reasons more per-
manent than personal and visible things, a genuine
supernatural order, capable of conferring a valid im-
mortality upon the good and faithful servant. If there
is anything in an identity of predicates, the identi-
fication of subjects seems irresistible. Religion is one
with the Arts; it is Aer immortality to continue her
life in them.

If we ask which of these causes contains the most of
religion, the trend of the times furnishes an answer, as
it were by instinct. It has frequently been observed that
these several ideals or ¢ causes’ have a remarkable power
(due no doubt to their family likeness) to include and
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involve each other: the worship of beauty, for instance,
carries with it normally a regard for the requirements
of truth and sympathy, and conversely. We cansee how
any one of these, thoroughly worked out, might be suf-
ficient for all: while still any one of them taken alone,
as men are, would be likely to give life a skewed pro-
portion in some places, since the supposed working-out
is never finished —the artist may never arrive at a com-
plete amalgamation of the moral with the beautiful, the
moralist never fully unite grace and harmony with his
ideal of right. It is the cult of social service that seems
to be the most naturally comprehensive, and to engage
most fully the whole religious nature of man. It tends
at the present moment somewhat to displace the rest,
and to suck up the enthusiasm of the new youth. It
gives a better proportion: it can unite with beauty, but
at a rate which does not part men from the actual dirt
and disarray of social facts; it can unite with truth, but
if it is a matter of the social good, or the religious edu-
cation of children, or the like, — well, truth also can stand
in its due order and degree, it may seem. But no matter
which one of the offspring of religion is most appealing
at any time; religion is exhausted into no one, — into
nothing less than the totality of her children. The point
is, that this totality, however found, seems an equivalent
for passing religion.

A corroboration of this view may be found in the dis-
tribution of religion in the world, as compared with the
distribution of the Arts. Where the Arts thrive as sep-
arate interests, religion is feeble. The zealous religion
of to-day is at home in the life of the peasantry, of the
bourgeoisie, — wherever life is still simple and unified.
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For here it is still the whole of men’s art, the whole of
their literature, their philosophy, their poetry and their
music: it is still the crude integral of their higher life,
and should they lose it they would lose all that distin-
guishes their existence.! In so far and fast as they grow
into possession of more individual forms of these same
values they incline to let the separate practice of reli-
gion lapse.! Is it not fair to say that there are few of
the developed individuals of our time who with either
a powerful enthusiasm for a single branch of art, or a
well-balanced appreciation of what we call our culture,
retain in addition a vigorous religious life as a special
direction of attention ?

If we accept this theory of the function of religivn
in history and of its destiny to merge itself with the
Arts, we can read with greater understanding the curious
tale of religion’s antagonism to progress, its inertia, ob-
struction, conservatism. We can readily put ourselves
into the psychological position of the religious partisan,
in whose consciousness the spirits of the several Arts
dwell undistinguished, and all of whose inspiration has
been indeed inseparable from his piety. We shall see it
as inevitable that when the natural processes of growth
and division have threatened to take away one by one
architecture and sculpture, science and political control,
from the sacred auspices under which they took their
shape, it has seemed from the standpoint of the priest

1 Hoffding remarks, though with a different theory for the case,
¢ The more men are absorbed in the business of self-maintenance, or the
more they are given up to intellectual, msthetic, and ethical interests, the
more the strictly religious interest falls into the background — if indeed
it does not entirely disappear.” Philosophy of Religion, p. 111.
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that these Arts were being cut loose from the source not
only of their inspiration but of their life ; and as though
violence were being done not more to the priesthood or
to the god than to the wayward Art itself and to the
world beyond which fostered it. However much of
¢ priesteraft,’ class-interest, and the like has mingled with
these motives in the history of religious obstruction,
there is a residuum of the genuine tragedy of all growth,
so that the story of culture must henceforth be told not
as a story of “warfare between science and religion,”
but as an infinitely human tale of growing asunder, with
all the rending of veritable bonds and loyalties on both
sides that such events have always involved.

While, then, we understand the historic attitude of
religion to these changes, as dispassionate observers we
must regard the process of taking human possession of
any art as an advance; and hence as the necessary des-
tiny of whatever religion contains, until all is free. The
change is precisely analogous to the well-known psy-
chological process of getting a clear concept or expres-
sion for what has been lurking in the mind as a feeling,
unsatisfactory, haunting, mysterious, tantalizing. Once
the adequate expression is hit upon, the cloudy fringes
of the experience are lifted; the hovering sense of the
infinite and ineffable disappear together with the hu-
miliating consciousness of impotence: an ‘idea’ is born,
and the human self is in possession. Such must be the
career of all influxes to the spirit. And once the various
possible directions of mental groping have been differ-
entiated and established in our common life, the sepa-
rate mission of religion is at an end.
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Religion clothes itself to-day, indeed, in all the Arts,
and in philosophy ; but beneath these garments, what
is there left to worship — unless, perchance, history it-
self? Instituted religion appears among us as a survival,
decked out in relics of Arts that have won their freedom.
Or, let us rather say, it is the spirit of the sacred past
which organizes and sanctifies these relics, providing a
place where the Zeitgeist may worship at the shrine of
its own emancipation. Religion, as a separate object of
attention, is an exhausted parent, cherished in her de-
cay through some sentiment of recognizance by the Arts
she has nourished,— the receiver, but no longer the
giver of life.

The view of religion above sketched is a view more
often felt than professed. It represents an argument
more often found in men’s lives than on their lips: sug-

" gested more by the tendencies of social movement than
by any theories that are acknowledged among us. Itis
well to become expressly conscious of these facts of the
progressive substitution of Art for religion, and of the
view of religion which they imply. We have now to say
what we think of this view.

So much must be admitted : that at every point of
progress religion is a sort of remainder, — the residual
inspiration of human life. And at each stage of sub-
traction, it becomes harder to see that there is any fur-
ther residuum. What remains, if anything remains, is
relatively formless, as compared with what has emerged.
It isata disadvantage for recognition. KEspecially when
we have eliminated morality and philosophy from the
special province of religion, does that province appear
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empty, mystical, barren ; and the position of those who
ignore it may be made correspondingly solid, spiritually
solid. To-dayoneneed be no materialist, no mammonist,
no foe of morality and order, no selfish or unspiritual
mind, to dispense with the separate practice of religion ;
it i8 precisely the humane and the ideal of temper, men
of character and good-will, who by common consent and
their own are likely to excuse themselves from the form,
assuming that they have the substance — this is the most
ominous fact that religion, as a distinctive thing in the
world, has now to face. And rather than face it, many
of her supporters hasten to save a weakening cause by
accepting the identification — or near-identification —
of religion with some Art— especially with morality or
with human service. It is necessary at the outset of our
work, in the interest of simple clearness, to recognize
this tendency for what it is — a confusion and a breach
of faith. Let religion vanish, if it is to vanish: but
know that it is impossible — in any sense sanctioned
by history, or faith, or clear reason — that religion should
be merged with any Art, or with all Arts. The position
of religion in the world is, and has been, unique ; and
with the preservation of this distinction its very nature
18 bound up. The very work done by religion in the
course of history has depended — despite her union
with the Arts — on the clear eminence,above all her
contact with affairs, of a summit which is No-art and
touched by no Art.

What the inner nature of the unique element in religion
may be, our present view of religion does not and need not
show. Since it is No-art (and Art as we mean it includes
everything that at any time is wholly naturalized and
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humanly possessed) it will be for any time somehow un-
possessed and problematical, and may for the present be
sotous. What our view of the effectiveness of religion
in history does at once make evident as to its nature is—
first, its necessary distinction ; second, its necessary su-
premacy. These characters though external have been
so essential to its fruitfulness, as to justify the statement
that without them religion 1s not religion. A merged
religion and a negligible orsubordinate religion are no re-
ligion. If the importance of religion diminishes as Art
progresses, religion must disappear.  If there is any other
way of life, if any other cause can act as a passable substi-
tute, the case of special religionislost. It is lost from the
side of Art, because every Art is better off free, on its
own ground, unencumbered by the peculiar  apparatus
and terminology of religion. It is lost from the side of
life, because religion as a separate thing is the most diffi-
cult and expensive of all means to an end. But chiefly, it
is lost from the ground of its own character, and the qual-
ities which alone have given it its hold upon the human
mind. Religion is already gone when it is weighed with
or subordinated to some other and surer value. It can
only be held to on the supposition that it is necessary.
Shorn of its pride, its intolerance of rivals, its scorn of
comparison, it is shorn of its honor also, and there-
with of all that defines its value. Only that religion can
hold attention whichis always younger than the youngest
of her children, more fruitful for what she has spent, more
needful for the continued life of the Arts than for their
inception.
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1t 18 here chiefly that our figure is defective. For the
work of religion is a perpetual parentage ; the status of
the Arts is a perpetual dependence. All independence
is conceptual, approximate, and relative. The inspira-
tion, or breathing, of all the Arts, is, in the final trac-
ing of their ¢ compartments,” a breathing of the outer
and unlimited air: communication of this sort with the
Whole, is religion. Or let us say, religion is the func-
tion of in-letting, or osmosis, between the human spirit
and the living tissue of the universe wherein it is eter-
nally carried. If many imagine that their Art is their
religion, it is doubtless so far true, that their religion is
continuous with their Art, and would be truncated and
deformed without it. But their Art, in so far as it is
still capable of creation, is continuous with their reli-
gion — a vital union which depends strangely enough
on the consciously-held distinction between them.

Is our present age an age of originality, or is it rather
an age in which Art gnaws its nails for sustenance ?
this age — in which every Interest has its own head
and its own way as never before ! Freedom to us means
reasonableness ; and reasonableness means that every-
thing is referred to sources of its own kind. Thus, we
refer public effects to public forces, — not to royal
fiat,—and this is political freedom. We refer material
effects to material causes, not to divine or human will,
— and this is scientific freedom. We respect the family
privacy of the different parts or groups of the cosmos,
— thereby each such group is given its freedom. None
but fine-art-considerations shall have an entrée to fine-
art-work-shops. The rights of individuals to their own
spheres and provinces, the right to be tried by one’s own
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kind, even to be punished by nothing but the logic of
one’s own crime, — we care for these rights, but they
are not by any means the only rights we care for: we
treasure the private rights of Ideas, of Abstractions.
Every Principle has its own belongings, every Concep-
tion has its own circle of Relations which must not be
intruded upon by the unfit and extraneous. It is the
technique of living to learn and feel all these personal
and abstract Owns, —all the proprieties and freedoms,
not to mingle Business with Personalities, not to lug in
Politics when one is in Society, not to test Humor by
canons of Science, still less bring Humor into the con-
templation of Religion. One word is equivalent to our
culture — ¢ Discrimination.” Yes, there was never so
much freedom in the world as now, ie., there were
never 80 many Owns to be learned and respected. But
this world of Owns is a noble mesh of surfaces that
would be closed, but cannot be. It is in some sense
a failure, a necessary and mysterious failure, likely
to die of its tight-held freedoms and independences, its
clear-cut-nesses and non-intrusions. Religion it is that
knows the point of this failure. Religion holds self-
sufficiency in derision ; religion is the comprehensive
irony of the world toward all Owns. In opening every
Art toward itself, it opens each toward every other:
through No-art all Arts become one, and one life
courses through all of them.

Our arts are parcelled out much as we sometimes
parcel out and enumerate human instincts. Every in-
stinct naturally has an art —i.e., a way of finding sat-
isfaction ; on the other hand, every primary art, broadly
speaking, corresponds to, and helps to define ¢an in-
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stinct.” But no one can make a satisfactory list of the
instincts, or of the primitive impulses, of man: for in
the human being they have so far mixed and braided
and fused, as their objects have developed, that listing
becomes arbitrary. The truth is, they belong together ;
and in our modes of living find their way together :
love and hunger meet in the family, hunger and defense
in the civic community, love and defense in the war-
gang. (This absurd list of instincts will serve as well
as another to show the point.) Now in religion all in-
stincts meet. Destined as they are to come to terms
with each other in human society, religion engages
them all, keeps them in yoke together until they make
friends. Just as we found in all Arts the outlines of
religious action, so every instinct, in what it deeply
drives toward, shows the traits of religious aspiration.
The life of an instinct and the continuous inspiration
of the corresponding art are the same thing : creativity
in some sort is what satisfies and alone satisfies every
instinct, and creativity is precisely what religion calls out
in them, in the process of holding them to their own
unity.

Bergson has told us that all originality is derived
from sensation: this is but part of the truth. Origi-
nality is derived from the primitive. Religion, ¢ the
crude integral of the Arts,” is primitive as sensation is
primitive, fundamental to knowledge as sensation is
fundamental to knowledge — at the opposite pole : and
creativity comes not from sensation alone (though not
without sensation), but from sensation warmed and wet
by the sky of religion. And back to mother-earth,
to the cruder mind which knows its own integrity, shall
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we go, unless in holding to the severalty and freedom
of our Arts and Owns, we are able to hold with equal
strength to that which is other than all of them, the
source of their creativity and the channel of their union.

Herewith, then, I have expressed quite dogmatically
a conviction regarding the function of religion in his-
tory and society, a function which throws some light
upon its nature. Only the completion of our whole task
can bring adequate substance into these wide outlines.
What the process of religion in the mind of man may
be through which these creative results take place, we
have not begun to enquire. We shall come nearer to
religion itself in our next study — the effects of religion
in individual life.




CHAPTER 111
THE TRAITS OF RELIGION IN PERSONS

WE know religion when we meet it in persons. We
are in no need of definition to guide our eyes, or
to help in identifying it. We are perpetually seeing its
fruits, or missing them, in our neighbors. We are sen-
sitive even to its shades and degrees ; aware of its more
or less, its depth, its texture, its resistance. Indeed, we
are instinctive connoisseurs on this subject, every son of
Adam, — because religion is a human property, not a
property of culture. An errand-boy can detect as well
as any psychologist the falsetto in an assumed devout-
ness; is as keen to mark the fatal note of economy in an
accent pious from habit; is cut as quickly by the leap
of the true flame, no matter from what covering.

And this holds good in spite of the fact that a man’s
religion is the hiddenest thing in him. Hidden in large
part from himself. Let him try with might and main to
give a true estimate of his own,— his word for it is no
better than mine : the thing is too close to himself to be
well seen by him. But for that very reason our percep-
tion of it in him is conveyed immediately with oursense
of the fiber of the person. It is as if a man’s religion
and his personal quality were in large measure inter-
changeable terms. We take our impression of it in-
voluntarily, and this impression becomes one of the
most stubborn of human opinions: if the alternative is
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pressed upon us of doubting a man in whom we have
met this absolute worth, or of doubting an institution
or tradition which damns him on its technicalities, we
may find ourselves loosing our feet from the institution.
In such and such an atheist or doubter of the Trinity
or happy-go-lucky liver we may have caught some deep
flash of the trait we call religious, and we sit strangely
secure in the prospect of his future destiny. The power
of religious dogmas is limited, and their edge slowly
turned, by the unwaivable weight of this court which sits
in permanent judgment upon their judgments.

Our perception of religion, hike any other instinctive
perception, can doubtless be sophisticated and work false.
It holds its truth with difficulty in the presence of pre-
judice, theological interest, and passion. Even so, it is
possible to describe in the large the kind of thing
which in persons we pronounce the traits of religion.
The world has not been poor in characters in whom the
quality is present in such abundance as to carry our af-
firmative beyond a doubt; with these in mind we shall
be able to characterize at least its outward appearance.

That which chiefly marks the religious soul is a fear-
less and original valuation of things. Its judgments
emerge somehow from solitude, as if it had resources
and data of its own sufficient to determine its attitudes
without appeal to the bystander, as if by fresh contact
with truth itself, it were sure of its own justice. It may
treat objects which we pass as ordinary as if they were
not ordinary ; distinguished matters may seem reduced
in its eyes to the commonplace. It lives as if seeing
reality where neither physical eye nor practical judg-
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ment see anything; and it makes material sacrifices for
this faith. Its original valuation is seen also in what
it fails to do, equally with what it does. It seems not
to display the common need to escape from some of the
unpleasant facts of experience — to edge away from cer-
tain passages,.to hurry through with certain inevitable
others. It behaves as if no present experience could
utterly oppress it, as if indeed all circumstance brought
by history to its share might be received with respect,
almost with deference, as significant and right, not ac-
cidental. It is not as one immune from suffering that
the religious spirit moves in the severer passes of its
career, but as one willing to accept and able to entertain
suffering in the solemn adequacy of its own peculiar
insight.

But this originality and this freedom are strangely
united with an opposite quality, necessity. The certi-
tude of the religious spirit is so poised by an inward bond
that it conveys no impression of personal self-assertion.
Its wisdom does not emanate from itself alone, is in some
paradoxical fashion both original and derivative: it has
the air of being less a product of individual force than
a result of profound partnership with some invisible
source of wisdom. The anxiety and burden of a self-
maintained position are by this fact removed ; the spirit
is freed from itself by mooring in some objective reality
constantly present to its consciousness.

And so also there is no sign of the strain which we
associate with moral or courageous effort. The motive
of religion is unlike that of an idea or principle which
evokes a dominant sense of exertion and sacrifice: it is
rather like that of a deep passion which possesses and
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supports the soul, and cancels with a margin of its own
strength any opposing motion. In brief, this person has
meat to eat which we who look on know not of ; and here
lies the mystery and the fascination of religion as it
moves about in the world. It is the fascination not
only of assurance, but of the sufficiency, the simplicity,
the natural necessity, with which it utters its novelties,
moves its mountains, and ushers in its revolutions.

If its relations to its invisible Object, held inviolate
with anxious care, are such as to unbind it in some wise
from men, they are also such as to bind powerfully to it-
self whoever enters the sphere of its action. It may seem
that this Object is such only as men must serve if they
will best serve each other. It endows the judgments of
the religious soul, original as they are, not with a lower
but with a higher human currency, —as if that Object
were but reality itself. The burden of eccentricity is
thrown upon our common behavior, not on that of re-
ligion. The words and actions of the religious man be-
come authoritative for the world of men. In becoming
free, he has also become obedient to some necessity;
and in becoming obedient he has become universal.

Surely the religious spirit is living as if immortality
were its share. What its source of judgment and power
may be we have yet to discover, but in its valid origi-
nality, and in its emancipation from the stress and haste
of the temporal current, we may see a present possession
of that to which the secular spirit presses forward. That
worth-of-life which is commonly held as imaginary, pro-
spective, hypothetical, hasbecome to it a matter as it were
of sensation, immediate and inescapable. That which
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to men otherwise is but the word has to its knowledge
become flesh. Such present possession of the distant
sources of worth and certainty has been called “faith”;
it is the characteristic of religion in all ages.

Here lies the essential distinction between religion
and the Arts on the ground of personal experience.
Art is long; religion is immediate. The attainment in
every Art is future, infinitely distant ; the attainment of
religion is present. Religion indeed involves a present
possession in some sort of the very objects which the
Arts infinitely seek. Knowledge, for example, is an in-
finite quest in the order of nature, —and in it there is
no absolute certainty but only a growing probability
and approximation : but the religious soul knows now
—and that without losing interest in the slow movement
of science. Human brotherhood also is an infinite
problem —men have to be made brothers, and the
whole of history is requisite to tell the tale of achieving
that end: but in religion men are already brothers and
experience their brotherhood in the moment of common
worship. So with morality : in time my moral task will
never be finished, for my imperfection is infinite and
my progress by small degrees ; but religion calls upon
me to be perfect at once even as God is perfect, and in
religion somehow I am perfect. By this contrast we are
helped to describe, still problematically, but with much
greater nearness than before, the nature of religion.

Religion, we may now say, is the present attainment
in a single experience of those objects which in the
course of nature are reached only at the end of infinite
progression. Religion is anticipated attainment.
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This precursory definition of religion serves the pur-
pose of such definitions — not to solve problems, but
rather to open them. In religion, we say, men live as if
in presence of attainment, of knowledge, of immortality :
but in what respect is the attainment present when in
the order of nature it must still remain at an infinite dis-
tance? What sort of present satisfaction is that which
can still leave the individual involved in the unending
struggle? We have indeed ceased to respect as reli-
gious any state of mind which withdraws the subject from
sympathy or alliance with the age-long human labor.
Whatever may be the nature of that anticipation of all
attainment, genuine religion is not inclined — as far as
hard work goes — to take advantage of its advantage.
If being in the world it is not of the world, it is none
the less with the world and for it — in brief, in for i,
and with no loss of power. That is an extraordinary
attainment which one must still labor forever to possess:
but just this paradox is inherent in the religious con-
sciousness, and opens the way to a fundamental question
as to its nature.

For something of this same paradoxical character we
find in certain kinds of knowledge: there are insights
which come in a moment, and yet have to be kept by
endless vigilance —as men keep their liberty. The
peculiar possession of religion is often spoken of in
terms of knowledge, as wisdom, vision, revelation,
truth. But there are reasons for doubting whether
religion is, literally speaking, a kind of knowledge.
Whatever it is, it cannot readily be translated into
valid ideas and language. Its secret is one which the
religious spirit tries not to keep but to give away — and
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cannot. But what is a knowledge that cannot be
expressed, communicated, or thought? And further,
thought is but one of those same Arts which (as science
or philosophy) is a product of religion, together with
politics, poetry, and all other forms of human expres-
sion. How then can religion itself be a matter of know-
ledge?

When we speak of religion in terms of thought, is it
not according to that loose and general usage which ap-
plies the word thought to all that is inward and free in
men? ‘As a man thinketh in his heart, so is he’ —
that is to say, as a man orients himself, as he ¢ makes
up his mind,’ as he feels his way in the practical anti-
theses of existence. Is it not more probable, in terms
of psychological fact, that religion consists in a practical
attitude of mind, or a mode of feeling — say in practi-
cal confidence, optimism, good-will, enthusiasm for what
is real, the power to penetrate shams that goes with
these things? A disposition of this sort, an inward cer-
titude or faith, is indeed an anticipated attainment, ¢ the
substance of things hoped for’ — but in more primi-
tive form than knowledge, in the form, briefly speaking,
of feeling.

We have now to deal with this view that religion is
a matter of feeling. We may agree to use the word
feeling for the present in a very wide sense — as a
name for whatever in consciousness, deeper than ex-
plicit thought, is able to give a bent to conduct. Feel-
ing is not, as we sometimes think it, a wholly vague and
uncertain principle: it is capable of bearing much re-
sponsibility in the direction of practical living. In the
form of moral disposition, it may be the highest, as well
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as the most individual, determinant of conduct and bear-
ing. The question whether religion belongs to this
realm of practical and responsible feeling rather than
to the realm of thought is an issue of greater practi-
cal interest than may appear in this formal statement ;
it will engage us for some time.




PART 11

RELIGIOUS FEELING
AND
RELIGIOUS THEORY






CHAPTER 1V
THE RETIREMENT OF THE INTELLECT

THE intellect has evidently been assuming too much
importance, not only in religion but in life at large.
Hardly otherwise would so much satisfaction be taken
in showing this quite human organ to its subordinate
place, so much eagerness in putting our valuables into
some other custody. Wherever our likes and dislikes
are concerned, as in appreciations of beauty, moral
rightness, and other values, logic is persona non grata
— at least in its own name. Since the impressive effort
of Kant to mark out a strictly limited province for the
valid use of the theoretical reason — a province which
all our major human interests lie safely outside of —
thinkers of the first rank (with exceptions, but with
singular accord) have added some stroke to the picture
of reason’s retirement, representing it as servant of the
will, or as tool and creature of some darker and more
primal reality — blind impulse, immediate feeling, the
unconscious. In religion more than elsewhere the intel-
lectual disaffection is sweeping. One who now ventures
to discuss religion from the side of cosmology as a “ the-
ory of original causation ’ seems to be strangely remote
from the point; the inoffensive words, creed, dogma,
theology, are almost words of reproach. The whole ap-
paratus of reason in religion has retreated in impor-
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tance, in favor of a more substantial basis — which we
have agreed to call feeling.!

This retirement of the intellect is not altogether a re-
sult of free research. So far as religion is concerned, it
strongly resembles a forced conclusion. It comes from
holding tenaciously to the immense importance of re-
ligion, while despairing of finding for it any intellectual
content having equal importance, or equal stability or
accessibility. The ideas of religion, whether in the
form of metaphysics or of revealed truth, have not been
able to command that respect and loyalty which is readily
given to religion itself. We are driven to confess that
we actually care more for religion than we do for reli-

1 The following may be taken as typical expressions of the tendency
to give feeling the primacy in religion:

Es ist seit Schleiermacher ein anerkannter Grundsatz, dass der
innerste und eigentliche Kern der Religion im Gefiihl zu suchen sei.
E. von Hartmann. Religion des Geistes, p. 28.

Not only can religions knowledge never cast off its subjective char-
acter ; it is in reality nothing but that very subjectivity of piety con-
sidered in its action and in its legitimate development. A. Sabatier.
Outlines of a Philosophy of Religion, p. 310.

I believe that the logical reason of man operates in this field of divin-
ity exactly as it has always operated in love, or in patriotism, or in any
other of the wider affairs of life in which our passions or our mystical in-
tuitious fix our beliefs beforehand. It finds arguments for our convictions,
for indeed it has to find them. It amplifies and defines our faith, and
dignifies it, and lends it words and plausibility. It bardly ever engenders
it ; it cannot now secure it. William James. Varieties of Religious
Experience, p. 436.

Religious experience is essentially religions feeling. H. Hoffding.
The Philosophy of Religion (tr. Meyer), p. 106.

What the future of religion is to be no one can tell. Of this, how-
ever, I think we may be sure : religious belief will stand or fall with what
I have called the Religion of Feeling. J. B. Pratt. Psychology of Re-
ligious Belief, p. 302.
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gious theories and ideas : and in merely making that dis-
tinction between religion and its doctrine-elements, have
we not already relegated the latter to an external and
subordinate position ? Have we not asserted that “ re-
ligion itself ” has some other essence or constitution
than mere idea or thought? We are in need of some
other foundation for our faith.

The proposal, then, that religion may be sufficiently
founded on feeling comes with too great promise of re-
lief to be lightly dismissed. Grant it, and all dogmatic
authority loses its pressure at once. We are set free to
be religious beings without the infinite argument and
haggling over unreachable and untestable propositions.
Creeds we wave aside ; — or else, we carry them lightly,
knowing that they are at one stroke dehorned, put out of
conflict with truth as otherwise established. We need
not any longer take their clauses to task seriatim and
verbatim ; we are free to utter the whole, if we will, as
a single expression of the feeling we call faith, as the
historic voice of a total confidence in destiny. Who can
deny that we do thereby come nearer to the intimate
sense of our creeds? Further, if the essence of religion
is feeling, it is to be judged by feeling and not by ar-
gument, —it is to be judged as beauty and right are
judged : we are not only at liberty to bring our instincts
to bear, we are compelled to bring them to bear, —a
responsibility from which we too easily escape when re-
ligion is gained by accepting a creed. Who will say
that this requirement is not more adapted than the old
one to keep alive the spirit of genuine religion? That
forced conclusion which has driven religion from intel-
lect toward feeling may thus prove a literal god-send to
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religion. But there are other grounds for this change ;
it is, in fact, the outcome of converging tendencies so
various that they can only be called the labor of an age.
Some of these we shall pass in review.

The comparison of religions, whenever historical
movements (whether crusades, or conquests, or missions)
have made comparison inevitable, has always led to some
doubting of the face-value of creeds: for the alien re-
ligion has always made some appeal to that instinctive
knowledge of religion which we have said is a possession
of human nature. Especially is this true of that deliber-
ate scientific comparison of religions which in our own
time has yielded so great wealth of historical knowledge.
For this wealth has required of us a penetrating effort to
conceive the essence of religion in its world-wide iden-
tity : in which effort we have been steadily drawn back
of religious ideas to something more fundamental.
Men’s religions, we cannot help seeing, are much more
alike than the explanations and expressions they give
for them. Diverse as are myths, prophecies, eschatolo-
gies, angelologies, and the rest, religious feeling is much
the same the world over. When identical values thus
attach themselves to quite different ideas, it cannot re-
main in doubt where the substance of the matter lies.
Theories which have varied so much might vary further
ad libitum, and religion still do its common human
work. The thing is indispensable ; the ideas that have
been connected with it are, with all their mystery and
ambiguity, perennial causes of discord, misunderstand-
ing, division without compensating benefit. It is a
pious wish to be rid of them all, if it were possible, and
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let mankind flow to its proper unity in the substance
of religion, in the feelings which all men share.

A similar impression is made by the life-histories of
religious movements, as we are now able to understand
them. Religion renews its life in great bursts of impulse
which emanate not from new thoughts, but from rarely
impressive personalities, capable of inspiring exalted
and passionate devotion in their friends and followers.
Their utterances are poetic, oracular, couched in figure
and parable, not in theses. While their power and
meaning seems to be propagating itself by the medium-
ship of words and thoughts, it is in reality propagating
itself immediately, by infection, by contact, by the laying
on of hands, by the leaping-across of an overmastering
fire. In the presence of such men, leaders and carriers,
others are lifted, not to high knowledge, but indeed to a
high degree of moral potency which is capable of exe-
cuting great deeds, sometimes upon the most visionary
basis. With the rise of the critical business of thinking
_and philosophizing the decline of religious vitality keeps
even step. As passion cools, theology spreads; and as
theology spreads, passion cools still more. Remoteness
from religious leadership can infallibly be read in the
conditions of religious life in a given place or age.
The stream which at its source is impetuous, fierce,
channel-plowing, here at its mouth lies lazy, divided,
straggling off to the dead-level of religious homogeneity,
through the arms of shallow, reasoning sects, where (by
the very multitude of distinctions between the believers)
there is hardly any more distinction between river and
bank, saint and sinner.

The making of creeds, it is true, has never been a
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purely theoretical interest ; creeds have had important
social functions: but these functions, we think, do not
lead us to love them more. For creed-making belongs
to the eras of political-religious propagandism stage
through which especially the religions of Buddha, Jesus,
and Mohammed have passed lingering. Creeds have
served as weapons of warfare and persecution and inner
partisan rivalries. Disfavor towards the polemic method
of religious promotion thus adds itself to the distrust
of intellect, in the rise of the religion of feeling.

But these comparative and historical judgments upon
religion are themselves results, and hard-won results, of
longer circuits of human labor ; circuits which flow wide
of any special religious interest, impinging upon reli-
gion only after coursing through the whole range of
scientific experience. It is not our religious instinct
alone, but something much like an acquired scientific
instinct which sends us looking to-day among the feel-
ing-roots of religion for its ultimate essence.! Into the
building of that scientific instinct have entered many
strands, of which it will be sufficient for us to consider
four — the psychological, the biological, the pragmatic,
the critical.

! Is there not much eloquence, for example, in the high value which
is accorded to simple and emotional religious experience in the psycho-
logical workshop ? What is it but an instinctive expression of the defer-
ence which intellect pays to religion as to a foreign power, that the investi-
gator looks so eagerly into the humblest corners to bring to light its
pearls — or seeks to lure it into his presence by means of the wily ques-
tionnaire? Surely, if the material of religious life must be thus sought,
it is something other, in essence, than the thought which seeks it. This
humble, empirical attitude of the scholar toward religion is indeed the
most convincing acknowledgment that thought finds here something other
than itself.
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I must speak broadly in all these matters; dealing
with general tendencies, not with the work of individual
men ; dealing also for the most part with older tendencies,
such as have had time to pass into our mental habits,
not with views now rising.

First, then, of the psychological current of thought:
our world is thoroughly leavened by the conviction that
nothing 18 real unless it belongs to conscious experience.
Philosophers wonderfully agree in accepting the term
“ experience ~’ as a comprehensive name for whatever is
either real or significant. Facts and events may have
their independent external existence ; but they gain liv-
ing certainty and importance only as they impinge upon
consciousness. Unless a fact is caught in the circuit
of a self ; unless somewhere it reports to the sensitive,
irritable, responsive thing we call a mind, it is nothing.
It is the inner event that is solid: the status of matter,
of energy, of all external objects, is doubtful; the ¢ outer
world’ is best understood by relation to the inner
world, as a stimulus, or as even less than a stimulus.

The result of this conviction is that we incline to
unravel every science from its inner end, from its
psychological insertion. Where have we to look for
the sources of public events, the making of states, the
development of crafts, the making and managing of
political movements, the shaping of ideals? To human
instincts, to “ human nature.” There is no theory of
politics, of economics, of law, of morals, nor of religion
either, that can now dispense with its psychological
groundwork. Skill in self-knowledge, in tracing the
psychical factors of all institutions and of all history :
this is the predominant habit and technique of our
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scientific age. No such surefooted exploring of theinner
man has ever before been known.

But all this psychological habit (lineal descendent of a
subjective sort of idealism) brings with it the depreciation
of idea in favor of feeling. For ideas and thoughts are
the tools of our intercourse with external objects. They
are attempts at externality : they are at the same time
the medium of outgo from the mind to the outer world,
and the medium through which that outer world main-
tains the posture of externality to the mind. If it is only
the subject that is important, an end-in-itself, and also a
beginning in itself, then the objects of thought and theory
—together with thought and theory themselves — are
there only as means, factitious, troublesome, and circuit-
ous, through which the subject must win its satisfaction.
“The real substance of that subject is something else than
intellect — a natural self with spontaneous affections
and repulsions, needs and desires, beliefs and illusions,
consistencies and contradictions. That which in human
nature is fundamental, intimate, genuine, private, and
wholly owned, is feeling: in feeling we substantially
exist.

Then there is the biological current, which easily
abets and coalesces with the psychological trend of
thought. There is something in the logic of biology
(though certainly it is no part of biology itself) which
has helped along the conviction that nothing is real un-
less it 18 aboriginal and germinal. Biology must find
the explanation of the characters of living things in some
interaction between these things and their environments:
but what is the * thing "’ which takes part in this inter-
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action? Naturally, it must be something which is identi-
cal throughout all the transformations of the organism,
the same in the germ and in the mature individual : but
that which is identical in the greater and in the less must
be the less, one might fairly suppose, or even less than the
less. Hence in identifying the living thing, we naturally
look toward nucleus and germ, behind the differentiated
and explicit. .

Now if it is true, as it seems to be true, that conscious
life is a shape which has been taken on by some more
primitive reality ; and that intellect is a more or less
advanced instrument assumed by conscious life in its later
stages : it would follow that this conscious life itself is
something else than intellect, — something presumably
of the nature of feeling.

It is true that inferences of this sort are hazardous:
the same logic would lead us to seek the explanation of
consciousness in something less than consciousness. Psy-
chology is always attracted by biology, in the search
for its own unit, into a twilight region where physi-
cal and psychical incline to blend, and can no longer
for lack of light be distinguished. Mistaking its own
ground, it is in danger of lingering and groping about
in a sort of half-world, where the mind never knows how
far to admit itself a group of tropisms, nor the brain how
far to allow its chemistry to dally with the influences of
themind.  But as to the position of the intellect and its
1deas there is noconfnsion. They are, as it were, feelers,
sparks, signals, thrown out by the deeper reality, and
subject forever to its own ultimate ends. Ideas crop out
like leaves ; if they are cropped off, the root lives on—
and produces more leaves. A psychological sociology
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accepts this instruction from biology, and forms its the-
ories upon these principles. What is the substance of
the family, for instance, if not in certain heavy-loaded
human instincts which survive many a dynasty of cus-
toms and custom-supporting theories. The independent
variable, in its slow march through the ages, lies far
deeper than the idea. The real is the permanent and the
ancient, as well as the germinal and creative. But only
in the form of feeling can consciousness accompany the
organism, as it is traced back to its simplest forms or to
its beginnings.

The pragmatic current, the third of these scientific
tendencies, is much older than present-day pragmatism,
which is but ¢ a new name forsome old ways of thinking.”
Its conviction is that nothing is real which does not do
work. And in proportion as it appears that the work-
ing element of human nature is value-consciousness,
not fact-consciousness, pragmatic tendencies assign
feeling a higher degree of reality than idea. This is
but to make into a universal principle the repeated
observation that ‘essences,” when we get close to them,
are energies — and nothing else. If we look for mental
substance, what do we find except the energy-charge of
action, which is feeling. Ideas can apparently float idle
in the mind; facts and truths can deserve the epithet
‘mere’; and if they do not deserve it, if they have any
grit, it is no inherent quality of their own, but added by
some gift from our own will. Especially are our ideas
about metaphysical things liable to become thus ‘mere’
and dead. All available information about heaven and
hell, and more, one may receive unmoved. In a certain



THE RETIREMENT OF THE INTELLECT 47

military establishment, the piousare called *“ hell dodgers,”
implying that a soldier should.be ready to take hell like
a man. If any stirring of concern or plan of action
comes out of the idea, that is an additional fact, not
bound to it by any definition ; and religion lies in the
stirring, not in the view. Enlightened religion has per-
ceived this from afar, and has called on men not to
acknowledge certain truths, but to love certain realities.

In this judgment biology strengthens the pragmatic
tendency, just as it abets the psychological tendency.
For an idea is (biologically) a product of friction and
hesitation in conduct : a token of failure in spontaneous
reaction. Creatures become conceptually conscious, it
appears, in proportion as they have need to extract an
identical value from an ambiguous or non-committal
environment. Hence, an idea stands for a pause
between perception and action. It is an eddy into
which the mind enters, a product of doubt and a means
of parley. But religious impulse has no need thus to
learn its line of outflow. It has no mission to special
plans of action, but rather a set and spirit to infuse into
the whole active being. Religion is one with its appli-
cation ; it exists applied. Hence, it does not pause to
hang up in the exhibit room of our ideas the program or
scheme of its meaning, as if it were something to be
deliberated — definite, defensible, and so debatable. It
18 more like the breath of life, its existence its own
defense. Such immediacy and centrality belong only to
feeling.

All of these currents so far described are founded
upon a common insight, namely: that ideas have at all
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points to be tested by a higher authority. This insight
is itself the burden of yet another current of thought,
much older and broader than the others, which it sustains
and makes possible : it is the critical current, coexten-
sive almost with modern times. To John Locke we owe
our prompt confidence that it is possible to set up limits
and standards for thought ; it was he who first deliber-
ately made bold to examine our ideas from the outside
— in the attitude of a physician ; it is “ Dr.” Locke who
first accomplishes an idea of an idea — a more or less
physical idea of an idea —and sets the fashion of as-
signing reasonable limits to the use of reason, in view
of the humble origin and restricted function of our ideas.
That we may and must look thus physicianly upon our
ideas from the outside is no longer an open question ;
it is only to be questioned what that greater thing is
which surrounds and subordinates the ideas to itself.
Thathigherauthority, the three currents above considered
have agreed to find in the region of feeling. And so far
at least we must follow them : in every human interest
the rationale, the exposition, is weaker than the vital
meaning of the thing as retained in feeling or instinct.
And all observations of this sort are more conspicuously
true of religion than of anything else, because in reli-
gion the status of ideas is less certain than elsewhere,
and the tap root of human instinct more deeply involved.

It seems to me a weighty consensus,—this group of
tendencies which we have thus hastily reviewed. It is,
of course, no new discovery that religion is an affair of
the heart rather than of the head. Among the axioms
of that instinctive human knowledge about religion is
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this one: that religion must be accessible to all sorts and
conditions of men, to the unlearned as well as to the
learned. If scripture and all appearances do not deceive,
babes have even a certain advantage in this matter over
the wise and prudent; which could hardly be the case
if religion depends upon the results of thinking. Reli-
gion does not as a rule show itself strongest in the most
thoughtful; nor can the reasoner develop it in himself
by his reasoning. All these are observations of long
standing in the history of the spirit. What distinguishes
our present age is that this old truth now appears as a
philosophical conclusion, as a result hard-won and inde-
pendently won. Our sketch of some of the factors in this
conclusion, imperfect as it is, may make more definite to
us the meaning of the claim that feeling is the essence
of religion. A general conception or picture of religion
emerges, something as follows :

Religion is to be understood as a product and mani-
festo of human desire; and that of no secondary and
acquired desire, such as curiosity, but of deep-going
desire, deep as the will-to-live itself. Its non-rational
character may be seen in the fact that in satisfying the
religious craving, an individual serves the race more than
he serves himself: as in the desires of sex and hunger,
nature uses a well-centered impulse to produce a far-
reaching effect. The religious motives of men have con-
tained the secret of political loyalty as of other costly,
death-involving loyalties. If weshould venture to name
this deep-set desire which we call religious it might be
represented as an ultimate demand for conscious self-
preservation:! it is man’s leap, as individual and as spe-

1 Lippert unites many strands of theory in deriving religion from the
fundamental need of “ Lebensfiirsorge.” Kulturgeschichte, chapter 1.
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cies, for eternal life in some form, in presence of an
awakened fear of fate. Religion is a reaction to “ our
finite situation,” a natural reflex of small and highly
aspiring beings in a huge — perhaps infinite — arena.
This reaction seems to be, at its heart, as instinctive as
a start or a shudder. It is (in its first shock) an imme-
diate and penetrating, even appalling, recognition of
what and where I am in the universe ; it may issue in
some sense of footing, and of the direction in which
safety lies: in any case it is, in itself, a great emotional
response to the felt perils and glories of the weird situa-
tion. The unlighted vagueness of outline in this vast
setting, the necessity of moving by the most elemental
of instincts rather than by vision, the almost animal
panics and animal assurances of the adventure (as we
see them in religious history), make the language of
reason inept— even false. If we resist the impulse to
refer the whole experience to a special faculty, different
alike from thought, from feeling, and from will, in short
to a “supernatural sense,” we must certainly choose the
realm of feeling as fittest to contain so unique and inti-
mate a transaction. The history of religious agony and
despair, of hope, attainment, exultation, the whole gamut
of the intense inner drama, shows beyond doubt the
locus and the eternal spring of the vitality of religion.
Such feeling is peculiarly able to retain the position
which religion must hold in our living, — the position
which reason is always exposed to losing. There is some-
thing unspoiled and original about human feeling: it
lies beyond the reach of dispute, refutation, and change.
Religious feeling is the adequate counterpart of those
metaphysical first principles upon which so much used
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to be hung, in everything that made those principles
attractive. Ithas the same primordial and original char-
acter, the same cosmic scope and dignity; and it has in
addition what these principles had not, — the energetic
property which fits it not alone to guide but also to
instigate and to sustain what it has produced. Men have
always been more or less clear that the essence of reli-
gion cannot be far from the brewing-place of action, and
that the most sensitive test of genuine religion is'in
its ethical consequences. Prophets have always been
obliged to recall idle mankind — keen to evade a hard
requirement — from the extraneous to the central ele-
ments in their religion. Of such extraneous elements,
rite and ceremony were prominent in the earlier ages of
prophetic rebuke; but in these latter days it is the
seduction of the religious idea, with the same illusory
promise of security formerly offered by the rite, that is
the chief antithesis to genuine religion. Practical and
responsible feeling bids fair to give a clear and suf-
ficient answer to the various demands which are made
upon religion. But perhaps one point should be further
dwelt upon.

For surely he is bold who asserts that religion, which
we may grant to arise out of feeling, has its satisfaction
in feeling also? In a former chapter we defined religion,
not by its origin, but by its successful completion, —as
a form of attainment: and can it be said that feeling
satisfies feeling? It has been assumed from ancient
times that these cosmic hopes and fears contain within
themselves as necessary ingredients certain theoretical
questions, which questions can only be satisfied with
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theoretical answers. It was supposed that men wanted
to know whether there be, in very fact, a god; and
whether, in historic literalness, men’s souls endure after
the death of the body. These and other questions are
categorical enough, it might seem; and the plain-speak-
ing man will not be put off with other than categorical
answers.

But we are pointedly reminded by advocates of the
religion of feeling that if we have indeed such wishes as
these for express knowledge, these wishes have never.
been fulfilled : and the various good reasons for suppos-
ing such questions unanswerable are so many good rea-
sons for doubting whether we have any such theoretical
needs and wishes. These alleged wishes for knowledge
have in all times been quieted by answers that can be
easily shown empty; which would imply that the wish
itself is something other than it takes itself to be, is only
one more case of a common thing in human nature—
a misunderstanding of our own wants.

For example: we have at times set great store on the
doctrine that God exists — letting pass as relatively
unimportant the further question about the nature of
God: but clearly unless we have some tangible inkling
as to what God is like, it profits us little to know that
he 7s. May it not be that the real meaning of that
desire to be assured of a God is absorbed in settling our
own good-will toward our own destiny, satisfying our-
selves that in acting morally we are not playing the fool ?
Similar things have to be said of the interest in a future
life, often so zealously insisted on apart from any enquiry
into the possible nature and endurableness of a permanent
existence. Perhaps into these questions themselves we
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have imported more of the earth, with its own person-
alities and its own time-order than we could support.

There is such a thing as greed of the spirit—so
we are told by those who find religion in feeling —
which not only claims more than it can use, but heaps
up for itself trouble by overreaching its powers. We
learn in time to be content with the ¢ revelation” we
have; and to read that revelation more modestly than
we used, accepting the fact that in all questions of
supernatural physics and psychology the same obscurity
18 the lot of man in all ages. For revelation, as we come
to see, is reticent, and slow to clarify in these matters.
If there are any coherent messages to be read, we must
gaze long into the glass to make them out. We are more
diffident about lump-communications from behind the
veil than our forefathers were. To say that our satisfac-
tion comes in the form of feeling rather than in that of
categorical propositions seems more simply conformable
to the facts. It is in harmony also with what many men
of exalted piety have reported of their own attainments :
namely, that the contents of religious insight are inde-
scribable; that as we specify them, we falsify them; that
feeling alone is right. According to these persons, as
religion becomes more true and self-knowing, it becomes
more silent; as it becomes perfect, it becomes dumb.
It is our practical and responsible feeling which alone
.can give body and substance to that which in terms of
idea is nothing.

Let us not disguise the fact that only a much altered
conception of revelation can comport with this religion
of feeling, a conception somewhat as follows: If it
may be said that God in religious attainment touches
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and satisfies the spirit, his dealings are not overt and
visional, nor verbally expressible without transformation
and risk of error. In admitting the soul to new certain-
ties, revelation leads by the path of premonition, not by
that of inserted information. The transaction of God
with the soul (if there be any such transaction) is not in
the form of conversation, in which could be imparted
(though only by whisper) statements, and inside advice,
direction to the way of life, and true descriptions of
destiny to come. No: any such dealings must occur
in the unlighted chambers of consciousness, whose only
report to the vocal self is in the raw-material of feeling.
And when the attempt is made to interpret the impres-
sion thus received, it must first be projected from us,
and read as at the remote end of an unsteady beam.
We cannot but find in this projection a flickering,
uncertain record, corrupt with imagery taken from the
mind’s external store, or tricked out in dress accepted
from an older custom and tradition. If such is,and has
been, the nature of revelation, we may understand the
sources of the inveterate variety and dissonance of
religious ideas. We see that it is well when men are
beaten back from the idea, as from a vain quest, to
return to the genuine import of revelation in terms of
feeling with its definite bearing upon action.

With this understanding of revelation, it may reason-
ably be held that religion, which has its origin in feeling.
(of one kind), has in feeling (of another kind) its
satisfaction also.

Thus, I have stated —in a very summary fashion, but
I hope with rough justice—the more general grounds



THE RETIREMENT OF THE INTELLECT 56

for the retirement of the intellect in religion. I am not
wholly in accord with the conclusion to whick these
tendencies have led; I have been the more desirous of
presenting them in their cumulative force.



CHAPTER V
RELIGION'S DILEMMA IN RESPECT TO THEORY

ONSIDERATIONS of the sort we have reviewed
flock to the support of him who asserts that religion
is a way of feeling. The intangible nature of religious
objects; the obscurity of revelation ; the lack of propor-
tion between religious power and religious theory; the
direct and personal conditions of religious growth ; the
identity of religions beneath diversity of ideas; and
finally, the large consensus of scientific judgment in
subordinating thought to some more ultimate reality
as its authority. If anything could add to the weight
of all this, it might be an immediate consciousness of
what we mean by religion in ourselves; hardly a com-
pendium of theology, but rather a governing disposition
of some sort, which may do its work as a state of feeling
whether or not we are fluent with the theory that could
justify it.

But I doubt if we find substance enough in a religion
of feeling. It hasadvantages of a positive sort; it makes
religion a matter of experience, present and concrete.
But it also has advantages of a negative sort which are
highly questionable; it solves too many problems by
avoiding them ; it escapes too completely the labor and
hazard of thinking. There seems to be some natural
necessity whereby religion must try to put itself into
terms of thought and to put its thought foremost. Reli-
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gion seems to begin in feeling ; and it seems everywhere
to surrender by an inner requirement the advantage of
this simple and strong position, to risk itself in the
field of ideas with all its instability and wreckage. If
only as students of history we must come to terms with
this conspicuous fact: that religion has never as yet bee
able to take itself as a matter of feeling.

Especially in its prophets and originators has the reli-
gious consciousness been stubbornly objective: it has con-
cerned itself with metaphysical objects, with God and
the other world and the laws thereof, with our remot-
est and most external objects: and it has intended to
propagate itself by fixing the eye of the mind on these
things, not on its own inner states. Doubtless the
prophet is mistaken if he thinks that he moves men only
by the truth he offers them: it may be that the actual
forces of religious propagation are much nearer his own
personality than he imagines, much nearer, certainly,
than these remote objects. Yes; but would not the
prophet lose at once in power if he should deliberately
abandon his objects and begin to exploit his own per-
sonality ? Is it not true that the prophet has personal
power, in part at least, because personal power is not
bis direct concern? The strength of religion in the
world (so we thought in an earlier chapter) depends upon
the fact that the religious man is free from himself.
And are we to believe that the work of religion in the
world depends on a self-deception, a permanent dis-
crepancy between what such men suppose themselves to
be doing, and what in fact they are doing?

I cannot believe that this is the case. The thread of
history is, to some extent, a thread continuous within
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the intentions of the actorsin history. However rich we
may become in knowledge of the deeper causes of his-
torical results, we forgo all understanding of history if
we forget this inner continuity, —i.e., the conscious
intentions of the participants in history-making and their
consciously known successes. And more than any other
element of history, religion demands to be understood
from the inside. Granted that the more exalted the
prophet, the more his work will be mixed with passionand
themore his success will be due to hisintensity of feeling:
yet just because of this passion, we shall be less at
liberty rather than more at liberty to translate his fervid
assertions about God, man, and destiny into terms of
feeling. We shall be impelled, in spite of ourselves, to
attach importance to his metaphysics, if only because
he himself attaches primary importance thereto.

I will go so far as to say this: That he who sees in
the output of theory and doctrine in religion only a
natural blunder, the prophet’s misunderstanding of his
own psychology, does quite as completely renounce all
insight into history as if he held to that older explana-
tion of religion by intentional priestly deception and
priestly craft. Unless the idea in religion has some
necessary and central function, we are wholly without
explanation for this lavish and persistent yield of
“revealed truth.” And still more perverse and inex-
plicable must seem the universal insistence on these
intellectual by-products ; the persecution and slaughter
uttered in maintaining them. Slaughter and intoler-
ance are aberrations, sometimes; but they are aberra-
tions founded at least on convictions. They may
belong to the Dark Ages, but they do not belong to
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the Dead Ages, of religion. Some right sense there
must be beneath all this over-violent emphasis on doc-
trine. There is no possible psychology of history
which can escape the judgment that these intellectual
ingredients of religion are in some way vital.

And when we say that it is a declining religion which
prizes the subtleties of theology, we must make a dis-
tinction between one kind of thinking and another.
There is such a thing as a congestion of cleverness
congistent with a great dearth of profound thought.
Clever and intricate theology does usually mean trivial
religion ; but mighty religion and mighty strokes of
speculation have always gone together. Something like
a religious impulse is needed to sustain the flight of pow-
erful and far-reaching thought: and presumably the
converse is also true, that a religious impulse must
exhibit its force in some fundamental cognitive achieve-
ment, some Sultan’s turret caught in a noose of light,
— even though thisachievement may have little in com-
mon with the noisier conquests made by the logical
weapons of the forum. Deficit of mind must always, I
venture to think, be a weakness in religion, and must
rob that religion at last of all mordant power. A great
religion will produce, and demand of its adherents that
they reproduce, some great idea or system of ideas.
Such, I say, is the evident purport of history.

The intellectual elements of religion must be vital ;
yet the embarrassments which religion suffers on account
of them have hardly been overstated. Is it not probable
that in this matter of theory religion is in a genuine
predicament, unable to maintain its ideas in face of scien-
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tific criticism, yet unable to dispense with them? Reli-
gion seems to labor under a double necessity : the neces-
sity of making much use of thought, and the necessity
of discounting all thought. Kant’s theory regarding
our knowledge of God, immortality, and other reli-
gious objects, does fairly describe our apparent situation.
Our human mind, thought Kant, is forever obliged to
attempt the impossible in these matters : it must attempt
to express its religion in theoretical terms, and it must
deny the resulting ideas all scientific validity. Human-
ity must give conceptual form to its religious ideals and
governing principles, because these must hold their own
with all other experience and theory: but since our only
resources for framing ideas are such as pertain to this
world of natural experience, they can never truly repre-
sent to us any object which is beyond such experience.
Religious speculation is inevitable ; yet it always falsi-
fies the religious object, turns it into something human-
istic and material, something which interferes with the
clear sweep of scientific thought and at the same time
brings the religious object into the world with which
it should stand in contrast. We are thus caught in what
Kant calls the “ dialectical illusion ” ; and religion is un-
able to evade either of the two opposing requirements.
If there is any such dilemma as this in the nature of
the case, religious history will show it : for every such
difficulty within the mind is bound to appear in history
as a division between parties. Now just such a division
seems to break out in mediaeval Europe when scholastics
and mystics fall apart. On one side, the scholastics hold
to the theoretical validity of religious doctrines. On the
other side, the mystics are more impressed by the hope-
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less defects of the idea in religion and call for its renuncia-
tion. And each of these two parties has a characteris-
tic way of recognizing the grain of truth in the position
of the other. The scholastics are unable to ignore the
profound difficulties in religious truth; they incline
(with their genius for slippery distinctions) to invent
a third status between truth and falsehood wherein cer-
tain parts of religious dogma must consent to dwell.
Religious truth has standards of its own, somewhat dif-
ferent from those of other truth: a statement which is
scientifically false (as a story of creation or of virgin
birth) may yet be religiously true and binding. The
mystics, for their part, are equally unable to ignore the
necessity for using ideas, even while the ideas are de-
fective : but as an upright and downright lot, they are
unable to reckon with shades in the status of truth.
They therefore take refuge in paradox, which is but
another way of confessing the same dilemma. God is
real, they assert, yet he is nothing, infinite emptiness;
he is at once all-being and no-being. The other world
18 real and objective ; yet at the same time it is within
myself —I myself am heaven and hell.! Thepredicament
in question is thus fairly attested in religious history :
the scholastic and the mystic are facing a genuine

1 As in the lines of Silesins :

Gott ist ein lauter Nichts, ihn rithrt kein Nun noch Hier.

Je mehr du nach ihn greifst — je mehr entwind er dir.

(God is a perfect Naught ; no Now nor Here attain him.

The more thou striv'st to seize, the more thou fail’st to gain him.)
Cherubinischer Wandersmann, 1. 25,

Ich selbst bin Ewigkeit, wann ich die Zeit verlaase,
Und mich in Gott und Gott in mich zusammenfasse.
(I am Eternity when I have Time forsaken,
And self comprised in God, and God in self have taken.)
Same, 1. 13.
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dilemma. And a problem set thus deep in religious
consciousness cannot be met, as in the religion of feel-
ing, by a simple retreat from the cause of the trouble,
the necessity of the idea.

We must find a solution which will give the idea in
religion positive and unambiguous standing. The sug-
gestions of the mystic and of the scholastic are all val-
uable, but so far as we have noticed them they still leave
us groping. Is there perhaps some hope in a point of
view which is both older and newer than this mediaeval
discussion and which pervades it all : namely, in holding
to the simple validity of religious knowledge while mak-
ing a distinction among our faculties of knowledge?
The ancient distinction was made between reason and
faith. In Kantian and post-Kantian times, this same
distinction often takes the form of a contrast between
intellect and insight, thought and intuition, Verstand
and Vernunft. May it be, perhaps, that religious truth
is to be known by faith or Vernunft, a higher sort of
intelligence than common understanding ?

To my mind, all such distinctions as these leave us
precisely as we are left by the scholastics with their two-
fold truth and the mystics with their paradoxes. A dis-
tinction in the faculties of knowledge only substitutes
one problem for another. We cannot permanently re-
lieve a split in our world of idea by making a split in
the soul to account for it. All of these devices are but
various ways of stating and perpetuating the problem ;
and though this is itself no small service, it is but a
tentative one.

The best hope lies in a different direction: namely,




RELIGION’S DILEMMA IN RESPECT TO THEORY 63

in attacking the division already set up between feeling
and idea. The advocates of the religion of feeling are
not mistaken in referring our various religious ideas to
a higher authority, which they call feeling : the mistake
is, as I think, in not observing that the higher authority
18 itgelf still idea. Idea can only be judged and cor-
rected by idea ; but these most authoritative ideas are
so much more intimately related to experience and to
feeling than other ideas as to justify nearly all that the
religion of feeling asserts. It seems probable that in
religion idea and feeling are inseparable ; and that what-
ever valid ideas religion may have are to be found in
that region of human nature where the cleavage between
idea and feeling, never more than a tendency to diverge,
no longer exists.

The religion of feeling depends on an artificial con-
ception of this cleavage. It depends in fact on three
assumptions (to summarize its various motives some-
what violently) : first, that feeling may be bappily inde-
pendent of theory ; second, that theory may be drearily
independent of feeling ; and third, that valid theory in
religion is not obtainable. A study of the inner nature
of those states of mind which we call feeling and idea
should rectify these assumptions, and indicate the direc-
tion in which we may look for valid religious knowledge.
It should leave us not so much with a refutation as with
a better interpretation of those motives which have led
to the retirement of the intellect. This study we shall
now undertake, beginning with the first of the three
assumptions mentioned, and then (in chapters vii to xi)
dealing with the third and the second assumptions in
the order named.



CHAPTER VI
THE DESTINY OF FEELING

F these ensuing enquiries into human nature are

often occupied with feeling and idea as if for their
own sakes, while the special interests of religion fall
momentarily into the background, it is because we are
~ obliged here to some extent to work out our own way
in independence of the usual paths of psychological
theory. I must bespeak the patience of the reader to
that end.

Of this present chapter, the thesis is a simple one,
namely this : that there is no such thing as feeling apart
from idea ; that ideais an integral part of all feeling ; and
that it is the whole meaning and destiny of feeling to
terminate in knowledge of an object. If these things are
true, they will help us to understand why a religion of
feeling always and rightly tends to transform itself into
a religion of idea.

We have already noticed how closely feeling is con-
nected with action. This is one of the great advantages
of interpreting religion in terms of feeling. Some of our
feelings are indeed less obviously active than others.
The feelings of absolute dependence, of awe, and of
reverence, which Schleiermacher regarded as the essence
of all religion, are of a relatively quiescent and contem-
plative sort. Yet these feelings also (though they are
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not the whole of religious feeling) do powerfully regu-
late action, even if they do not seem at once to excite
action. In all feeling, if we look closely, we shall find
activity and the guidance of action.

But to say that feeling is the immediate cause of ac-
tivity is still to putit too far away from action. In feel-
ing, action is already begun: feeling is itself activity.
Feeling is always in transformation — as if it had need
to escape from itself. Its very existence seems to con-
sist in a kind of instability in consciousness, a nascency
and unfinishedness of mind which requires continuous
change. Emotion is a name usually reserved for certain
of our more complex feelings; but speaking literally,
all feeling is e-motion, a flight from what is to some-
thing beyond. And thus all feelings, I venture to say,
are forms of desire— not forgetting those feelings which
seem to terminate desire, as joy, triumph, and relief —
and all have at their center a sting of restlessness.

It follows that that which can satisfy feeling is some-
thing which will destroy it as feeling. As much feeling as
is present at any time — just 8o much unrest and pushing
onward elsewhere for satisfaction. In the movement of
life feeling is always present, for the destruction of one
feeling is as a rule the inception of another : one feeling
debouches in another, or the appeasement of one hunger
sets in motion the springs of another. Thus emotion
maintains a perpetual circle while life lasts. But it re-
mains true that to satisfy any given feeling is to bring
that feeling to an end. And if the attainment which
religion offers is indeed a satisfaction of all desire, and
not of some fragment of our nature, it must intend a

living escape from this perpetual circle : we should
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expect to find in religion the destruction of all feeling
as such.

What is that other-than-feeling in which feeling may
end? I answer, consciousness of an object. Feeling
is instability of an entire conscious self : and that which
will restore the stability of this self lies not within its
own border but beyond it. Feeling is outward-pushing,
as idea i8 outward-reporting : and no feeling is so blind
as to have no idea of its own object. As a feeling
possesses the mind, there also possesses the mind as an
integral part of that feeling, some idea of the kind of
thing which will bring it to rest. A feeling without a
direction is as impossible as an activity without a direc-
tion : and a direction implies some objective. There are
vague states of consciousness in which we seem to be
wholly without direction ; but in such cases it is remark-
able that feeling is likewise in abeyance. For example,
I may be dazed by a blow, neither realizing what has
happened nor suffering any pain, and yet quite con-
scious that something has occurred : the experience waits
an instant in the vestibule of consciousness, not as feel-
ing but purely as fact, until idea has touched it and
defined a course of response. At that same moment
it is felt as painful. If we are right, feeling is quite as
much an objective consciousness as is idea : it refers
always to something beyond the present self and has
no existence save in directing the self toward that
object in whose presence its own career must end.

These statements are most obviously true of the feel-
ings to which we usually apply the name of desire : for
desire is clearly desire of some object or condition not
now present, and in obtaining the presence of that
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object desire ceases. But how can these statements be
applied, as we said, to the feelings of satisfaction
themselves? Are joy and triumph also unsatisfied
states? Is pleasure, dwelling hard on its present object,
such a seeking-process as we have here pictured ?

As to pleasure, it wants more of the same—more
than it now has: that is what defines it as a state of
feeling. It is an old and well-worn analysis of pleasure
which identifies it with a tendency to approach more
nearly the object which gives the pleasure. When pleas-
ure ceases to require further approach, it becomes sim-
ply a vehement cognizance of its object : its character
as feeling is dissolved into a state of knowledge. As to
the feeling of triumph — triumph, * unable to contain
itself,” has certainly much to do. It may wear itself out
m shout and song. More probably it becomes aware of
a destination which is common to most of our positive
feelimgs — namely, a social aim of somesort. The rest-
lessness of triumph will usher the subject along toward
his friends or his populace, until in physical contact with
their responses (a flood height within balanced by an
answering flood height without), the internal tumult is
appeased and feeling disappears —into what? Into
clear, animated cognizance: cognizance genially dis-
tributed over the new situation created by the event of
triumph, and the common knowledge of it. All the -
« feelings of satisfaction’ so far as there is feeling left
in them, in the same way move on to cognizance.
Heightened feeling hastens to fund itself in heightened
consciousness, that is, in a keener sensitiveness, a more
unshrinking objectivity.

All positive feeling, I dare now say, reaches its ter-
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minus in knowledge. All feeling means to instate some
experience which is essentially cognitive: it is idea-apart-
from-its-object tending to become idea-in-presence-of
its-object, which is ¢ cognizance,” or experiential know-
ledge.

And thus knowledge, which of old has had the dreary
character of feeling-quencher, must also be accepted as
feeling-goal, the natural absorbent and destiny of feel-
ing. All positive feeling is at heart some marriage quest
which ends in knowing. And such knowledge, so far
from being less a ¢ value-consciousness ’ than the feeling
which has led up to it, is but the more excellent condi-
tion of that very value-consciousness embodied in the
feeling. Such feeling so far from being less a « fact-
consciousness” is, in its guiding idea, throughout a
prophecy of the fact ; as if the object itself were press-
ing to be known in presence. In the satisfaction of
feeling, the guiding idea coalesces immediately with the
object then known as present : to the including mind
there is perfect continuity between prophecy and fulfil-
ment — the feeling is unaware of death. In truth,itis
not dead, but risen (aufgehoben) : cognizance aund feel-
ing are but different stages of the same thing.

These observations (superficial as they still are —and
over-general) ! must modify somewhat our impressions

1 T have made no distinctions between the several meanings of the
word ¢ feeling,’ though few terms in the language are so highly ambiguous.
Nor do I think that I have fallen into obscurity on that account. The
mind (we as psychologists should admit) is as intricate as we choose to
take it—and as simple. The truth about our inner states does not wait
until we have found the “psychical atom.” Some truth about feeling
may be conveyed, even without definition.
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of the pragmatic contrast between feeling and idea. It
is true that ideas apart from feelings do no work: but
it is also true that a feeling does no work apart from
its guiding idea. Though feeling is close to action, is
incipient action, it is not without incipient idea: and as
this idea becomes adequate, the working effectiveness
of the feeling is not diminished, but enhanced. If the
idea is vague the feeling may waste itself in spluttering
activity with little satisfaction ; there is economy of con-
duct in proportion as feeling (so to speak) learns its own
mind. Thus, whether fea: leads to wild flight or to sim-
ply climbing a tree may depend on the “presence of
mind” in the feeling. We cannot properly draw a con-
trast in regard to working-power between idea in general
and feeling in general; because the working-forces of
consciousness are neither ideas nor feelings, but always
idea-feeling couples.

Instead of contrast, there is a very obvious equivalence

It may be asked whether any such account as this does not omit what-
ever makes feoling distinctive. What becomes of the color and quality of
our psychical states — the nuances of joy, grief, gaiety, ense, kindly ex-
pansiveness, and infinite others, which temper the mind’s atmosphere from
moment to moment ? Whatever ideas and transitions toward knowledge
may be involved in these, is it not the quality and flavor which we lose,
just as the qualities of nature are lost in the language of matter and mo-
tion? It is true that such quality, in itself, is precisely what no description
or explanation can capture —or need to. Forthese colors of the mind are
to be predicated always of the whole mental state, never of any elements of
it. Feeling-tones of this sort do not float about in the mind-current like
fish in a stream, nor take part as strands in a total movement : they are
best placed, I believe, as the interest which the mind at any time is taking
in its own existence. Theyare the total impression which living, from mo-
ment to moment, is making upon the unltimate liver. Our own discussion
is concerned with what goes on within the actual mental movement : feel-
ings as we are conoerned with them are distinguishable working-elements
in that movement.
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between feeling and idea in this respect, such that idea
may gradually substitute itself for feeling while doing
the same work. The guiding idea of any repeated feel-
ing becomes by degrees more adequate : as this occurs,
the feeling itself seems to diminish, as if it had been, in
part, absorbed or transformed into the idea. Thus, the
emotional side of love inclines to transform itself into
an “understanding,” in which the meaning of the feel-
ing is carried out in the system of ideas and actions
which constitute permanent friendship. This system of
active understanding is precisely what the original emo-
tion meant and prophesied ; the feeling which seems lost
has its living equivalent in what we may call the creed
of that relationship. And it will reassert itself as feeling
if those habits of friendly action are interrupted.

Or again, a feeling of distrust toward some person,
at first without tangible grounds, succeeds — we will
suppose—in defining its basis. Thereafter, conduct
toward the distrusted person need be no wholesale re-
jection or avoidance : I may make definite negations on
definite grounds; and on the other hand, I may accept
with confidence other relations in which the defined trait
plays no part. Such definition is a relief ; a degree of
mental friction disappears; feeling is less intense: the
new working-couple (lowered feeling, heightened idea)
does the same kind of work as the older working-couple,
but with more efficiency. Knowledge of human nature
tends to place men instead of hating them or blaming
them : and the traditional impassivity of this kind of
wisdom is no absence of feeling, but only a relatively
complete translation of emotion into a working creed.

In practice, we reckon a feeling of aversion toward
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any project as equivalent to some reason against it: and
a feeling of attraction counts as some reason in its favor.
In any public arena, feelings and thoughts thus mingle
upon the same footing ; they are added and subtracted
as coin of the same mint in all the actual transactions
of persuasion. But in any such arena, to become explicit
is a gain. One often yields his feeling to the pressure
of tangible considerations with the impression that the
feeling must have been victor if it could have met the
tangible on its own ground. The prejudice which can
get itself formulated in language has an immense ad-
vantage in the struggle for existence. Or, it is known
for what it is, and done away with. However great one’s
faith in the un-idead regions of existence, that faith is
newly-born when through some stroke of conception,
outlines of a felt foundation loom for the first time out
of obscurity into relief. The feeling has been an antici-
patory thought, a fact throughout of the same nature.
A large part of what we call thinking is nothing
other than the effort to gain this kind of possession of
ourmore helplessmeanings. Poetry (playground of ideas)
is the form in which the feeling or spirit of an age wins
its first breath ; and philosophy (idea hard-labor-ground)
attempts the complete transformation of the feeling into
literality, which means connection with earth. In all
this, we have continuity and equivalence between idea
and feeling, quite as significant as in any physical
¢ equivalence and transformation of forces.” To make an
aspiration or a motive visible in idea is not to render it
more abstract, is not to alter its identity or its character
or its pragmatic bearing ; it is simply to give it status
among other expressed tendencies. This pragmatic equiv-
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alence is a confirmation of the substantial sameness of
idea and feeling; of the destiny of feeling to fund
itself in idea.

These general characteristics of feeling hold good of
religious feeling. Feeling is known as religious, rather
than as some other sort, by the peculiarity of its objects
and ideas. Fear is a fundamental element in religious
feeling ; but what distinguishes a given type of fear as
religious? Why is it that such fear appears only in the
human being, not in the animal ? Because it is roused
by a situation which it requires human imagination to
grasp. Some conception of the Whole of things, some
super-stition is necessary before that fear can take hold
of the mind, even though it be excited by purely natu-
ral happenings. The same of religious hope and wor-
ship. The same of religious attainment, and the feeling
of assurance which comes of it. In a human being, to
“feel sure” and to know one’s ground are one and
the same thing — perhaps in different stages of distinct-
ness. If religious enthusiasm comes to rest in a state of
¢ peace,” this state is a state of feeling only in that
same metamorphosis by which all feeling in its satisfac-
tion vanishes in cognizance, the sting of restlessness
having been drawn. The Stoic’s summit was apathy —
non-feeling : religion also wins a non-feeling — but a
positive sort — let us say, metapathy, a state beyond
feeling, not beneath it. What feeling was has not
ceased to be; but it exists as a heightened value
diffused over all experience. The measure of life is
increased ; and that measure is perhaps well enough
described at present as a measure of cognitive pene-
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tration. Religious success becomes, 1 think, precisely
this : an unshrinking objectivity.

The strains of religious feeling belong especially to
that period of life in which one is working out his
Weltanschanung. Conversion is in part at least the
grasping of an idea ; such an idea as can thereafter in-
fuse itself with peaceful dominance through the system
of conduct and belief. Starbuck calls attention to the
value of intellectual points of fixation in tiding over the
storms and stresses of adolescence : without some ideas
through which feeling can win an interpretation, * one
is torn by he knows not what.” And the storm and
stress itself may be regarded as a process of deep think-
ing, carried on by the whole organism.

Religious feeling, then, like other feeling, is all idea-
material, idea-activity. Dissolve out the idea-tissue of
religion, and no feeling, and so no religion, is left.
Holding our pragmatic test to religion, requiring of it
that it do its work, we will have no religion without a
theory ; we will have no religion without a creed.

Religion as feeling must aspire to complete self-under-
standing and ultimately to a complete transformation
of all its emotion into a present knowledge of its de-
sired object, whatever that may be. This truth pre-
vents us from resting satisfied with feeling: but it is fair
to observe that it does not provide us, as yet, with any
substitute. We have not yet enquired what the essen-
tial meaning of religious feeling is ; nor have we at all
shown that such sure self-understanding and ultimate
satisfaction can be obtained. It remains possible, so far
as we have yet shown, that our religious impulses must
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continue, so long as we are human, to grope for their
own meaning: and it may still be held that the ideas
which religious feeling makes use of must always be
partly mistaken, tentative, and mythical.

The supposition that religion must put up with im-
perfect equipment of theory does no violence to human
nature as we otherwise know it. It is a notorious fact
that feelings may frequently find their satisfactions
through misfit ideas. My ill-temper, in search for its
own theory, is more than likely to adopt a false one and
expend itself on some innocent head. If a nation is
lusting for war, no one can foresee on what pretext the-
ories of offended national honor or of manifest destiny
may make fatal alliance with the belligerent impulse.
Such mistaken self-interpretation is not always the fault
of feeling, but often its fate: for it can only press into
service such ideas as are at hand. The deeper and
obscurer cravings and discomforts of body and soul
must frequently be diagnosed by the sufferer almost in
the dark, with a slender gamut of hypotheses; it is not
surprising if msany a self-made invalid results from a
faulty theory of one’s own feeling, fit to be cured by a
course of bread-pills or other placebos. And who will
say that the various religious doctrines of mankind, min-
istering as they do to the obscure spiritual cravings of
the race, have not acted rather as placebos than as lit-
eral interpretations and satisfactions of these feelings?
Harmless remedies for the most part, because very likely
there is no such explicit truth here to be had — none,
therefore, to be conflicted with : they serve their func-
tion in setting the mind at peace, and harmonizing the
active impulses of the empirical self.
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Let us be at one with our saints, as in reality we are
one with them, in the drama of their moral will. And
let us be free of the allegory in which they depict to
themselves that drama, free to take other allegories as
well, or to put forth our own. I read Augustine with
wonder : but with the greater nearness when Isee (as
who can fail to see) that his spiritual crises hang upon,
and swing about, intellectual snags irrelevant to the
real issue — whether God is extended in space, whether
evil is a substance, whether Paul contradicts Moses and
himself : why dost thou halt upon these matters, friend
Augustine, if not to delay the course of that dreaded
moral requirement so great in thee? The settlement
of thy problem, which looks so much like a theoretical
result, —is it not in truth an inevitable moral deci-
sion, governed from afar by thy deep religious feeling,
playing itself out in terms of speculative issues which
only symbolize the inner meaning of the process ?

This well-known point of view is quite compatible
with what we have said about the destiny of feeling:
and it can only be dealt with by a direct enquiry into
religious knowledge. But one or two remarks may be
made before beginning that enquiry.

1t is obvious, I think, that no one would adopt such
a position as this if he believed that a more satisfactory
status of idea were possible. And further, no one can in
reality make use of religious ideas which he believes to
be thus mythical. Tt is quite possible to adopt a mistaken
theory, believing it to be true ; but it is not possible to
adopt a mistaken theory believing it to be mistaken, or
even allegorical. Our real theory is the meaning of that
allegory as we understand it, and not the allegory itself.
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Feeling is a thing which cannot, in its own nature, re-
main in the dark. Whatever our Most Enlightened
View about the nature of religious truth may be, that
Most Enlightened View becomes, willy nilly, the rule for
our feeling. The more vehement the feeling, the more
it resents darkness (and certainly all deliberate parasol-
protection) and pushes for clarity. In their demand for
idea, our major feelings rather possess us than we them.
More especially the race-old feelings we call religious will
hold to their service all of our new and best insights, all
our detections-of-general-religious-mistake, all our suspi-
cions of subjective-intention-in-objective-myth: they will
identify themselves with these insights, partial and unsat-
isfactory as they are, until we provide an idea-system
which is fit, necessary, and adequate to our present
stage of self-conscious attainment.

Note. In the four following chapters (chapters vii-x),
dealing chiefly with the competence of the idea, it will be
necessary to consider certain adverse positions, as of Bergson
and Hoffding. These chapters though as little technical as
possible may bave for the general reader a difficulty which I
cannot wholly avoid. If any such reader finds that these prob-
lems are not his own problems, I may advise him to omit these
chapters, passing at once to chapter xi, which resumes the
argument as we now leave it, stating a proposition regarding
the organic relation of idea and feeling which is fundamental
to our whole view of religion. Then in chapter xii, the theory
that religious truth depends on the will is discussed in detail,
both in the form in which James states it — the well-known
will-to-believe — and in the form in which Royce holds it —
namely, that reality is the fulfilment of an absolute purpose.
This chapter, again somewhat refractory, concludes the labo-
rious controversial part of our work.



CHAPTER VII
HOW IDEAS OF IDEAS MISREPRESENT THEM

WE have said that feeling has need of idea; that it

can get no pragmatic hold on us without idea ; that
it has no existence except as it were a suicidal one —to
disappear in knowledge. We might further have said
that except through idea feeling cannot consciously com-
municate itself. Our feelings we do, for the most part,
instinctively seek to share : few feelings are not improved
by social reflection. Butif we have a pleasure or a grief
to express to another, we do so (if we can) by telling
the tale, or by pointing out the object, on which the
feeling depends; not by simply showing the feeling, or
explaining it. If we must give the clue to the fun, or to
the sorrow, or to the admiration, by our own prior grimace
or gesture (not to say word), we know there is loss in
passage : if we are so far overcome that we have nothing
but emotion to give, we are pitiable — or ridiculous.

It is seldom, indeed, with our limited control of idea,
that an emotion passes from mind to mind by idea alone,
or can so pass: but the communicator is bound in good
faith to bring forward what idea he can, with all prompt-
ness, and to rest his case on that. There is an ethics in
the communication of whatever feeling, binding the com-
municator to the limit of his powers to be objective, to
make no conscious exploit of his own affectedness. This
rule of first intentions must hold, I fancy, with extreme
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rigor in the case of religious feeling. It would be no
crime in an actor if he should try to make me weep by
himself weeping (though he would do better to show a
great effort at repressing bis tears): but what outrage
when the like occurs in religion! The spint of the
prophet who has communicated his religion, and his
feeling therewith, by the circuitous way of idea and
doctrine is right — i8 alone right. Passion in history
retains its soundness and force just so long as it forgets
itself and holds to its objects. All else puffs out, or
putrefies. The taint of emotional exploitation on the
part of the more sophisticated trustees of religion must
long since have killed the church had it not been for the
sound objectivity of the people. Their exploitableness
is their moral superiority.

Attempts on the part of ‘the enlightened ’ to take with
the same objective good-faith the words of the prophets
must meet with mary defeats; to find the tenable ideas
of religion is indeed no easy matter: but it is the temper
of defeat to cry too early, All is lost! The mutual
cancellations of our divergent religious thoughts and
theories leave no idea in the whole field unquestioned :
but it has yet to be shown that all idea is thereby
eliminated and impossible. Idea has many lives, is
of tougher substance than we think ; and has perhaps
greater resources for grasping the remote and super-
sensible parts of reality.

We need to enquire into the capacity of our instru-
ments of knowledge. Most of our prevalent doubts
regarding our ability to reach knowledge in religion are
based on false conceptions of what an idea is. These
false conceptions are natural enough; it is hard to make
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an idea of an idea that will not misrepresent it. For it
is natural to think of ideas as we think of Aings —men,
bricks, magnitudes, events. We cannot think of any
idea that is not an idea of something: and in thinking
of the idea, that something shines through the transpar-
ent substance of the idea itself, and our thought of the
idea becomes mixed with our thought of the idea’s
object. We need constantly to remind ourselves that
our ideas are what we think with, not what we think of,
in the order of nature. When we try to think of an
idea, we are proceeding in some way against nature,
taking nature backward: it is not surprising if in our
attempts to do this the resulting conception of the idea
is denatured to some extent, and so misjudged.

The first objects which are taken up in great numbers
into our knowledge are objects of the physical world,
fixed in outline, mechanical for the most part, and finite:
it seems to us, then, that our ideas of these objects par-
ticipate in these qualities, and the consequences of this
impression are farreaching. For if ideas have about
them some inherent rigidity and finitude, if intellect is
indeed a mechanical affair, they can do no justice to
reality in its infinitude and its incessant flux and
change. The kind of knowledge of ultimate things
which religion has supposed itself to need — nay, the
very conceptions of those objects, the familiar terms
of religious doctrines — are scientifically impossible. I
wish, then, to examine our ideas of ideas; and to con-
sider in the first place the supposed rigidity of ideas.

An ides, it seems, 18 a piece of one’s mind : a piece so
delimited, outlined (découpée), that it can be individu-
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ally used, handled, referred to. One cannot handle the
ocean : but water-buckets-full, casks-full, tanks-full, taken
out of the ocean can be handled well enough. Such
water-bucket, or other vessel, has known contents: it is
a bit of the ocean, bound, measured, put under control,
lifted into relief from out of the general wash of waters,
and set to work. Such is “an idea” in the general flux
of consciousness: a vessel of known contents, manipu-
lable, destined to some work. And to what work? In
part, at least, to such work as is performed by coins,
vessels of value: namely, to possess me of my valuables
in convenient, storable form ; to measure and assess the
worth of new facts, recognizing them in their bearing
upon my actions; also to serve as unit of exchange,
whereby such pieces of my mind may be passed on to
others. What better simplest image or symbol of idea
could be devised than the circle — an enclosed bit of
space of known contents — precisely such symbol as is
in common use among logicians ?

This, I think, fairly describes our usual conception of
an idea.” And such images as these of the water-bucket,
the coin, the circle, contain all that is true in our usual
conception, together with all that is false. They contain
enough truth to be exceedingly useful, enough also to be
exceedingly seductive. So far does the correspondence
between ideas and the logician’s circle-diagrams hold
good, that logic itself may appear to be nothing more
than a sort of space-play or topology, our thinking pro-
cesses asort of “geometrizing.”! Our conception of the

1 Bergson’s epithet. It is indeed sufficiently remarkable that our
thought-relations can be represented at all in terms of space-relations —not
to say so completely represented. It has often excited speculation that
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idea begins to partake of the rigidity, the lifelessness,
the finitude of these inevitable images. And we can
hardly better win a true idea of idea than by enquiring
how far these spatial symbols, circles and the rest, are
appropriate and valid; and where they begin to work
false.

In the first place, our spatial symbols represent truly
the definite inclusions and exclusions of ourideas. One
is said to have an idea of an object when he can recog-
nize it, and tell it from every other thing in the world.
Ideas do not always accomplish this infallible identifica-
tion of their object. Most ideas of actual things have
doubtful boundaries — as of animal from plant, or of
river from brook — their lines are less sharp than the
circle ; but the ideal idea knows its own, and excludes
even more sharply than any actual circle-outline; more
sharply, in fact, than any except the boundary of the
idea-circle. The power of perfect definition is con-
Jerred on the circle by the idea, not on the idea by the
circle. In this matter of definite inclusion and exclu-
sion, then, the circle does not misrepresent the idea.

In the second place, each idea has its own changeless

some deep-going vital unity must obtain between the structure of space and
the structure of intellect. It basbeen a great point with idealism ; support-
ing the notion that space is but the mind itself, externalized, and readable
by the mind as a foreign object. F. A. Lange, in particular, was much im-
pressed by this correspondence. And most recently M. Bergson has thrown
a biological light on the matter by reminding us that intellect and phys-.
ical world have grown up together in the course of evolution ; that they
have been modeled for each other, to some extent also, by each other ; that
the intellect inevitably “geometrizes ” because it is its primary nature,
not to know self or reality, but to guide our physical conduct to its phys-
ically practical ends. The correspondence, then, has attained a certain
philosophical oelebrity. '
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identity, a character fitly represented by the circle, or by
any other fixable object. To suppose an idea to change
is to suppose it to become another idea. We could never
recognize an object as being the same object unless we
infallibly meant the same : nay, we could never know
a thing as not the same unless we were sure of asame-
ness of meaning. Permanence of meaning, taken in
total, is but our own mental integrity, our personal iden-
tity itself. The permanence and sameness, then, of any
poor chalk-circle, or world-orbit for that matter, is
infinitely unfit to symbolize the unwavering sameness of
idea, save for a short span, and by leave of the idea
itself. It is the idea again that confers identity on the
circle, not the circle that confers identity upon the idea.
In this matter of changelessness, then, the circle cannot
misrepresent the idea, for it has no other changelessness
than that of the idea itself.

If, then, we admit these characters of the idea found
in the symbol — its changeless identity, and its aim to
be perfectly defined and exclusive — do we not also ad-
mit that the idea is 7igid, even as the symbol is; and
therefore equally unable to deal with this living world
as it is?

M. Bergson is at this hour most impressively insisting
upon the fatal discrepancy between a reality which is
fluent, passing, ever-growing, and an idea-world which
is static, rigid, conservative, mechanizing what it touches.
There is something about change, especially about life-
change, which never gets caught in our ideas : this fact
the history of thought has repeatedly been compelled
to notice. The idea seems not only to fail, but somehow
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to falsify, when it intends to grasp a living thing : as
if in fixing it, it had also transfixed it, and could carry
about but a dead image.

Now, I must confess that in all such criticisms of the
i1dea I seem to see pointed out rather defects in our hu-
man industry and loyalty than any inherent defect of
the idea itself: for if an unchanging idea is sufficiently
true to its object, it must entertain every change and
development in that object. It must changejust because
tt is constant; it must change in content because it is
changeless in meaning. I can see that there is much
human idleness to be overcome in keeping our ideas fresh
while their objects are developing; I can also see that
a satisfactory life-theory, mind-theory, world-theory, will
require of us infinite racial labor. But I know not how
to describe this labor except as the labor of idea-making.
The “inherent discrepancy” eludes me ; seems, to speak
plainly, a demonstrable confusion. For that with which
the “rigid idea” is contrasted is the ‘“fluent reality”
held up to contemplation — of which “fluent reality”
then we have some idea: and can it be that this idea of
the ¢ fluent reality” is itself also rigid? Is this fixed-
ness, or unbending idea-quality, idea-starch, such that no
valid meaning is contained or containable in those con-
ceptions we name ¢ change,’ ‘growth,’ or even ¢ wilting,’
¢ deliquescing,’ ¢ melting,’ ¢ dissolving,’and thelike? On
the contrary, no ideas are more useful and more used
than these ideas of change by M. Bergson and the other
authors in question. To know these things, it is said,
we must revert to immediate experience. But whatever
can interest in experience is already caught in idea: there
t8 nothing in experience which cannot become content
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of idea, for what else is the (empirical) idea but selected
experience, in shape for memory and communication?
Idea is a universal tool, making no demands upon its
subject-matter. 1t takes the contour with perfect faith-
fulness, perfect transparency, perfect non-interference,
of whatever can hold (through whatever movement or
metamorphosis) the same interest. Give me an interest
in a cloud, or in a revolution: at no point do I find my
pursuit of that shifting object barred by some stiff-joint
of my idea. Give me an interest in the thing you call
reality, and if it is to be met with in experience at all,
nothing can prevent idea from holding ¢, in all its flux
or creativity. Whatever character you give this reality,
in mentioning that character you have already confessed
an idea of it. Indeed, it is futile to define any region of
the world as the exclusive or favorite region of idea:
for the only force which can confine idea to such
domain is the force of idea itself. '

I do not suppose that these considerations are unfelt
by such a thinker as M. Bergson. Not only is he aware
of them; he anticipates them. It is not impossible to
think change, he says, but only almost impossible. It
is counter to our mental habit (habitude statique de

_notre intelligence); it is like climbing backward the slope
of our confirmed intellectual direction (remonter la pente,
etc.). While ideas of qualities (adjectives) and ideas of
forms (nouns) clearly choose to mean only states, still-
states, of our world, ideas of action and change (verbs)
have a tinge of the non-static in them ; yet they tooare
interested not in the process per se, but in the terminals
thereof; they present chiefly a picture of the ends of
the movement, and a still-chart of its course. ¢ L’ideé
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du changement est 13, je le veux bien, mais elle se cache
dans la pénombre. En pleine lumiére il y a le dessin
immobile de I'acte supposé accompli . . . Adjectifs et
substantifs symbolisent donc des états. Mais le verbe
lui-m€me, si I'on s’en tient & la partie éclairée de la re-
présentation qu’il évoque, n’exprime guéreautre chose.” !
Significant “guére.” Significant ¢ pénombre.” Bring-
ing into some question that striking definition of the
idea (though only of the Greek eldos) as a flash-view,
or instant (la vue stable prise sur Pinstabilité des choses).
Bringing into some question also that famous figure of
the intellect as a moving-picture apparatus, dealing es-
sentially only in such instantaneous views, mechanically
fused together (mécanisme cinématographique de la pen-
sée). For what is it that rejoins these separate flashes
of the actual moving-pictures into a continuum of move-
ment? Not, for us, the mechanical apparatus; for that
emits nothing but discontinuous flashes (with due inter
val, to be sure, and regularity.) What rejoins them
if not our own way of interpreting, perhaps of sensing,
the succession ? But hardly of sensing, nor yet of per-
ceiving, if M. Bergson is right: for perception, accord-
ing to him, rather turns motions into states, than states
into motions (notre perception ne doit guére retenir du
monde matériel, & tout instant, qu’un état ou provisoire-
ment elle se pose.)*> One knows not where to look, if this
18 80, except to our own ideas. At all events, the con-
tinuous-change character is something not here found in
the data of immediate experience, is something added
by us to those data out of our own meanings. Some
idealistic path seems to open out here— ¢ idea-creator-

1 L’évolution eréatrioe, p. 328, 3me ed. 2 Ibid. p. 325.
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of-its-own-world,” or the like: into this path we shall
not enter. But must we not perforce admit change
and rest, static and non-static, to full coordinacy, so far
as our idea-power is concerned ?

Idea does no doubt enable us to store change in mem-
ory, as hardly it is storable in fact. Thus stored, we
are able to dwell upon it, retrace it, in such retracing
to alter its rate as we will,—pass from beginning to end
with indefinite speed (change intense), or from end to
beginning, or pause to take the time of its passage
through this point and through that — but in all these
liberties taken, we are under no deceit. Unless time
could be remembered as it is, there could be no mind;
if keeping the past in present view denatured time, and
turned it into a sort of space — time itself would drop
out of meaning, and out of reality, for us. A present
idea, and an idea of a present, are not necessarily the
same; a changeless idea and an idea of only-the-change-
less are not equivalent phrases. Has not M. Bergson
fallen into the error from which he himself would warn
us, that of applying to the idea the characters of its
(physical) objects ?

And if we wish to know the real source of such diffi-
culties as the mind falls into in gaining an explication
of reality, shall we not find it rather in the exigencies
of finishing our idea-systems than in the incompetence
of the individual idea ? The paradoxes of Zeno are due,
not to the difficulty of grasping motion ip idea, but to
the difficulty of putting the idea of motion into terms of
the idea of rest. The incommensurables are both in the
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region of ideas; the dilemmas arise from the necessity
of clarifying our ideas by relating them to other ideas;
eventually, of explaining a thing in terms of what it is
not. Thus may it not be with reality also? If it
appears in experience, then also in idea: but whether
the idea can make connections with other ideas is not
thereby decided. These other ideas try to gain rela-
tions to the idea of reality, that is, to set up predicates
for our idea: but the predicates may not fit.

It is chiefly our idea-connections and systems that
threaten to stiffen and falsify the living thing. To be
forewarned that any such idea-connection is liable to
need revision is to escape the consequences of rational-
istic rigidity, without abandoning the needful work of
system-making. We cannot cease to observe that S is
P; but we can enter the caveat —* with reservations and
conditions, not yet wholly known.” System-making
cannot cease, because in part it is the life of the mind
itself — expressible as an automatic process in part.
Every idea, we might say (again with justified psychical
mechanics), attracts every other idea —tempts it into
some union or other, for which it may or may not be fit.
The number of mechanical ideas we possess is hereby a
perpetual menace to the integrity and virtue of the non-
mechanical. Ideas of life and of living things are thus
constantly exposed to mésalliance, need continually to
be guarded from mechanization. This, as it seems to
me, i8 the real meaning of the complaint that our ideas
are rigid and cannot do justice to reality. We have
a greater population of mechanical ideas than of others
—they are “ the masses ” in our mental State — whence
a certain instability of the others in their rightful
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place. The remedy is first, in simply knowing the dan-
ger; second, in holding the non-mechanical ideas to
their own character ; third, in producing more of the
non-mechanical sort. This is in every way the result of
such work as Bergson’s, except for his too physical idea
of idea.

The general name for this process of making connec-
tions among ideas is reasoning. We would therefore
agree with Bergson and others that it is not by reason-
ing, in this sense, that reality is first known. Reason-
ing, or thinking, is a process which insists first on con-
nectedness of ideas; is willing to reach new territory
only from old,and by approved truss-work, in cantilever
fashion : “intuition,” or immediate knowledge, is capa-
ble (relatively speaking) of igmoring connections, of
seizing a bridge span in mid air and holding to it while
truss and abutments grow. But in the one case as in
the other it is idea-work that we witness, — nothing
different. 8o of “instinct ” which is often appealed to
as a more adequate organ than idea for knowing reality.
What is there about reality which instinet can divine
while idea must remain confined to its clearcut and
barren circles? If any real What, significant of any-
thing, then ipso facto idea, though the work of wooing
that idea into our systems and reasonings may well be
the work of ages and of races of men.

It is only in very recent years that religion has di-
rectly suffered from this particular aspect of the distrust
of ideas: for religion has, in the main, been content to
conceive its God, its world, its various objects of dogma,
as unchanging —in view of which, idea may be as rigid
as we please, without detriment. It is only as the ne-
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cessity has arisen in the speculative mind tp recognize
flux and growth in everything, even in God himself, that
loyalty of idea to its meaning becomes felt, in religious
discussion also, as the idea’s rigidity and incompetence.
Modernism feels it ; such writers as William James, and
in popular vein as Mr. H. G. Wells, complain of it in
religious context. But a deeper and older ground of
distrust — perhaps at the bottom of this very prejudice
regarding rigidity — is the sense that the idea is finite,
fitted to cope only with the simpler, poorer, exhaustible
phases of reality. To this more fundamental difficulty
we must now turn.



CHAPTER VIII
THE ALLEGED FINITUDE OF IDEAS

ALL pictures of the idea which we are likely to frame

to ourselves — circles, coins, counters, ocean water-
buckets — would agree in at least this one point: the
finitude of the idea. The essence of the idea is known
contents, marked off from the infinite unknown. An
idea is a mental achieverent, a success of some sort, un
Jait accompli, a usable possession: whence that which
is unconquerable and unpossessible, the infinite, must
be left outside the idea. Efforts, indeed, the mind is
continually making to encompass gulfs, seas, the ocean
itself; or let us say, to decoy limitless genii into stop-
pered bottles: and in these enterprises certain partial
successes seem always on the eve of happening — some
robe corner or perchance a toe of the genius approach-
ing the bottle, actually in the bottle ; just enough en-
couragement to prevent sanguine mortals from forgoing
the quest of the infinite altogether, and yet no authen-
tic triumph. These are, to speak most hopefully, pro-
spective ideas ; and do but serve to show what finitude is
implied in the achieved idea. It is clear enough what
bearing this finitude of idea may have upon religious
thought, which must needs try to think the Infinite:
this bearing has been sufficiently exhibited by all those
philosophers whose point of pride is their humility and
candor, since Herbert Spencer, and also before him.
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How the religion of feeling is concerned in this issue
none has shown so well as Professor Hoffding.! Reli-
gion cannot reach its goal in the form of thought, he
reasons, because religion must aspire to be conclusive ;
whereas thought, in these matters, is necessarily incon-
clusive. -The religious object, in order to fulfil the re-
quirements of the religious life, must possess finality
(no complaint here of the ‘rigidity’ of ideas), must
furnish “an absolute and objective conclusion for our
knowledge ” : but no ideas in the field of religion can
claim these qualities. However comprehensive they
may be, reality in its infinitude breaks away from them.
What satisfaction in idea can there be for religion un-
less, for example, we can frame valid ideas of “ God,”
and of “the world”’? But this we cannot do. What
is to be meant by “ the world ”’ but a symbol for a com-
pleted work of fact-finding and law-finding brought to
perfect unity ?— which work shows no sign of being
finished till Doomsday, and can by no right be treated
as done before that time. Indeed, the finding of a prin-
ciple which could unify the physical world-laws alone
seems to be inherently impossible, involving endless re-
treat of the object, endless regress, endless rainbow
pursuit. As for the idea of God, there is no need to
question completion when so much question besets our
poor beginnings. And were we able to think both God
and the world, this would not satisfy the requirement
of religion, which (if it depends on ideas) must have
some idea of the relation between its God and its world :
whereas, any supposition we make, or perhaps that can
be made, only plunges us into further infinities. Not

1 Philosophy of Religion, chapter m.
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accidental unfinishedness, but inherent unfinishableness
of this God-and-world-problem, is what we face. By
whatever concept we try to compass finality, reality
opens through its wall an alley of “infinite regress,”
and escapes —mocking.  All limiting concepts contain
a certain element of raillery.” Thus instructed by the
gelf-invited discomfiture of the idea, does religion pass
(through analogy and symbol) to its secure seat in feel-
ing, with its postulate of faith, — * the conservation of
value.”

We cannot but endorse this conception of religion’s
demand for finality in its objects. Have we not already
described religion as “anticipated attainment”; reach-
ing ends (of which the world-knowing end is one) for
which men must otherwise infinitely wait. But because
we accept that demand, we cannot despair of it; nor
resort to feeling for a finality denied to the idea. I
shall not by any means attempt here to do justice to
Héffding’s thought in its deeper bearings; I can deal
only with the one difficulty, — the finitude of the idea,
the infinitude of the task of knowledge.

Consider first, that all ideas contain an infinity, —
though an uncounted infinity. Within the contour of
the blank circle-face alone is there not an infinitude of
points ? — which infinitude does not render less serene
our finished possession of thecircle’s meaning. In atree,
there are leaves which could be counted, also cells, atoms,
infinite infinitesimals ; but my idea of that tree does not
await the result of the counting and studying. Every
idea, at that instant in which it is distinguished from
other meanings of the mind, is finished at once, from
its inner end, its intention: at that instant the universe
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is dichotomized, even to its borders (as a bill may be-
come law throughout a nation at the stroke of the clock)
— though the work of its application be never finished,
or so much as entered upon., No consideration of the
immensity of the object, nor of the long labor or im-
possible labor of finished acquaintance, can balk the ease
and timeless facility of the idea. No one shall tell me
that my ideas of Russia, or of physics, or of walrus, or
of my friend, are but feelings because my ignorance of
them is measured only by eternal time: if at the name
I know to what object that name refers, I have a valid
idea of that infinite object. In international affairs,a
State may be recognized and dealt with if it has buta
determinate place and foreign office: all else may be
problematic — population, extent, resource, even gov-
ernment. An idea likewise has existence and standing
when it has a determinate place in the mind, determin-
ate external relations (distinctions from other ideas):
internal exploration, development, spinning out of
treaty web-work, may pursue its own slow course.

One sort of completion, and one only, an idea must
bave — the complete distinction and identification of
its interest (or of its problem): it must be an individ-
ual interest in a mind-full of interests. One sort of fini-
tude it must have and one only: the finitude of not
being the only idea in the mind, of having a genuine
exterior, a wholly mental exterior, of other interests.
So far as the idea’s object is concerned, it seems to me
doubtful whether there are any finite ideas at all.
Choose your idea of the minntest possible object, an
object defined as being without internal detail, atom-
atom : this poorest idea in the mind must, like other
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ideas, be on duty forever, ready for infinite recurrences
of its object — which possible infinitude is already part
of the sense of theidea. So with our ocean water-bucket,
which, though it would, cannot close to itself the prospect
of endless other buckets-full ; a vista involved in its own
limited cubic contents. So with all other ideas; they
must contemplate an infinitude of application having
a rough inverse proportion to their own internal poverty.
Indeed, I am prepared to say that the chief function
of an idea is to serve as a vessel, or as a center of
attachment, for infinite growth of knowledge: that
any idea not infinitely capacious, infinitely ambitious, is
already a dead idea. To the question, Can we think
the Infinite? let me propose the answer, We think
nothing else.

Religious ideas, then, have nothing to fear from the
general charge of infinite ambition. But perhaps the
real occasion for the diffidence of the candid-humble
philosopher is not so much infinite contents per se as it
is the special case of infinity involved in fotality: for
the religious idea (of God, or of world, or of eternity)
must be in its own way all-comprehensive. Ideas may
have an internal infinitude, and beside this an infinite
swath of application; but all this is as nothing to the
infinitude beyond their interest: the dark stretching
expanses of reality left out by all ideas —not-z to all
of them.

In meeting this objection, it is fair to notice that in
describing this unlighted region, not-z to every ides,
one has made it or confessed it a definable interest, al-
ready an object of idea. Some marginal interest always
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goes to the not-z of whatever idea,— which marginal
interest, heaping up from all ideas on any region which
is not-z to all of them, must acquire much positive weight
intime. Butthisobservation hardly satisfies the objector,
and ought not to satisfy him,— nor the defendant either:
for the religious interest in the Whole is no marginal
interest ; and the supposed religious attainment of whole-
knowledge no dim reflected luminosity. The religious
idea will be as positive and primordial as any ; will in-
sist that it is possible for idea to begin with the Whole,
as readily as with any fragment. The real source of
doubt lies in some unclearness about the way in which
knowledge grows. We must givesome attention to that.

It is not a true account of knowledge to say that it
proceeds (always) from the part to the whole. The pro-
gress of knowledge has rather more in common with the
development of a germ-cell than with the building of a
brick wall; something of the whole present and active
in that cell from the beginning. But we must always re-
ject helpful metaphors,inimical metaphors unless we bun-
dle them off in time, and refer to the idea itself: we may
draw a line about a germ-cell —none about a germ-
thought; an idea of the universe can never have been
wrapped up in small compass for gradual unfolding; we
donotlearn fo see space little by little. The child’sspace
18 as great as the man’s,— namely, whole-space. He who
comes into the world at all comes at once into the pres-
ence of the whole world. I am introduced to a person,
not by piecemeal, but all at once, with a positive im-
pression and judgment contained in my idea : not deny-
ing that there is much to learn and correct through
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long-growing acquaintance. So of my introduction to
reality : in its full infinity and wholeness it is now be-
fore me and has been so from my conscious beginning,
the same from birth to death— the same space, the same
time, the same natural order and particularity, the same
history and social context, the same God, too, if there be
a god, the same world-laws or law, the same conditions
of life and death, success and failure.

What grows in knowledge is the under-standing of
all this, the internal complexity and detail, middle-world
experience and thereby middle-world ideas, and espe-
cially the power to put ideastogether. That fundamental
difference already noticed between having an idea and
having it in terms of other ideas, between knowing your
object and reasoning about it, is here again in evidence:
for the great volume and business of what we call the
growth of knowledge is growth of connection, growth
of treaty-making between ideas. (Each such new treaty-
connection is doubtless itself a new idea — as we count
ideas — and brings with it internal development of the
ideas thus newly related, but without altering their
place in the mind, which place is their identity). The
connecting of ideas goes on apace: for our loquacious,
marketable knowledge is in proportion, not immediately
to our ideas, but to the couplings we can make among
them, unions as of subject and predicate. Every new
bit of experience, taken in idea, makes chance and
demand for new couplings, — couplings, in fact, with
all previously present ideas: such a process has no end
— of all possible couplings only a relative few can be
effected. Meanwhile, knowledge keeps getting smaller
and finer, more tangled, more systematic all the time :
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there are more threads and pins in the loom, more shut-
tlesin theair. Such is the general aspect of the growth
of knowledge—a mid-world growth as we have said.
But with what does all the growth and weaving begin?
In the beginning was at least the Loom ; and always
remains, the simple-total frame of things. Huge, inevit-
able, abiding Loom, loom-motion and loom-law : these,
we may say, are given ; stuff also to weave with, and
withal the command to weave. Such total world-fact,
always present in idea, contains the growth of know-
ledge —is not in its wholeness any mere final achieve-
ment thereof.

The whole, then, is knowable: is the one thing per-
manently known. Any first idea of any dawning con-
sciousness, whatever its stimulus-object, must be at the
same time idea-of-the-whole, never to forsake that con-
sciousness while it remains such. But there is no lack
of growth and change in thisidea. Once given a whole-
idea as a positive possession, every addition to know-
ledge must add to it also ; every change in the intricate
structure of mid-world knowledge must have some
answering effect upon it. Suggestions about the char-
acter of the world as a whole are continually steaming
up from the general intellectual workshop ; since every
idea that man gains casts some reflection or other upon
that world. Every other idea, let me say, is a possible
predicate for that permanent subject ; that is to say, a
possible commentary upon its nature and character.

And men have always been eager to bring their new
knowledges in all fields into connection with their whole-
idea, framing new judgments about it. Thus the repu-




88 RELIGIOUS FEELING AND RELIGIOUS THEORY

tation of the whole is always in the making : there is no
absolute stability in the qualities or predicates which
have been attached to it —as whether it is just or
unjust; caring about men or not-caring; unconscious
perhaps or super-conscious ; unitary, or struggling for
unity, or a mere scene of struggle. In so far as our
knowledge of the whole comes through such judgments
from the progress of our day’s-work, bringing explicit
predicates to that whole-idea, that knowledge of the
whole might well be subject to greater contingency than
any other. And this consideration, I think, may help
us to understand the historical instability of religious
thought. As the growth of other knowledge falls into
tangle, it suggests discordant predicates for the whole;
and judgments once secure fall into doubt, to be set
up again later with greater assurance and added mean-
ing, or to make room for some truer judgment. Intel-
lectual business is, as we have seen, an eminently dust-
raising pursuit : it seems at times as if our whole-idea,
which like all permanences is non-intrusive, were pas-
sively obliterated in the general murk; as though we
might lose not only the predicates, but the subject
as well.

Herein, no doubt, lies the advantage of the child in
religion : not greater power, but a freer atmosphere.
To some extent, intellectual advance must always involve
loss to religion: readjustments within the whole-idea
are required ; the simplicity and firmness of our former
predicates are disturbed ; the solid proportions of the
whole-idea of childhood can with difficulty, or never,
be recovered. One sees in part why religion and ¢in-
tellect ’ are prone to fall into contrast. KFor the reli-
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gious idea suffers whatever genuine losses are involved
in all progress; and furthermore cannot be clearly dis-
cerned amid the bustle of scientific labor : it needs in a
measure to be looked-away-to; it is best found in the
pauses of the weaving process, a matter for the most
part of holiday survey.

The whole-idea, then, while ever present, has its
vicissitudes, its fortune to make and ever re-make, its
frequent seeming life and death struggles. It is no
idle spectator of mental progress, but partaker of all
mind-growth, mind-revolution. And all this is consis-
tent with, nay implies, the truth that this same infinite
whole-idea is that with which every rational existence
begins.



CHAPTER IX
THE RETREAT INTO SUBJECTIVITY

IT needs still to be explained what positive character
this whole-idea can have, if no predicate can perma-
nently adhereto it. The instability of any given predi-
cate must often appear as evidence that the idea in ques-
tion is impossible: on this account our whole-idea has
often been put down as a no-idea : everything, so far as
idea can grasp it, being equivalent to nothing. The
mystic has often been charged with this conclusion,
even while he maintains as the true mystic must that his
whole-idea is the most positive of all.

In spite of the difficulty of fixing predicates for the
whole, circumstantial evidence does strongly discoun-
tenance the notion that the idea is a negation, or a pure
problem: for hardly would such persistent ferment and
vicissitude center about if, if there were no positive
individual interest and content at stake. The most
striking circumstance in the history of this idea isnot, I
think, that all predicates have been beaten back ; but
that in spite of all difficulties the assault continues,
unremitting, through all mental eras. And if it were
true (as it is not) that in this persistent attempt to cap-
ture the whole in predicate-idea no single predicate had
gained permanent hold —all of them struck down by
Something — we should still judge this fact the poorest
possible evidence of Nothing There! When we reject
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a predicate, it is because we know, better than this pred-
icate can say, what the character of our world is.

The principle here chiefly concerned is this: that the
denial of any predicate does not leave behind no-predi-
cate; a simple enough principle, but much hindered by
mechanical ideas of ideas — for the erasure of a circle
does certainly leave behind precisely no-circle in its
place. If however I deny an idea, I leave behind end-
less possibilities, or even responsibilities, some of which
are very near to the negated idea itself. For instance,
I deny that potatoes are red or that the Earth is a
sphere: yet these denials leave possible much redness in
potatoes and much roundness in the Earth’s shape. So
when discordant opinions cancel each other, what is left
is no mere feeling, but some very real idea, if we can but
name it. Neither the whole-idea nor any other is at
first quality-less, getting its character by the attach-
ment of predicate after predicate from without: a new
predicate does no more than express what was and has
been true of the subject, not hitherto say-able, but
needing and requiring to be said. The retreat into
subjectivity (for that.is what the feeling-resort is)
means an abandonment of the effort and responsibility
of naming the idea that is tenable, letting subject as
well as predicate sink beneath the threshold waters of
conscious existence.

A rough parallel may show this : religious opinions dif-
fer from age to age and from people to people hardly
more than do the foods of these same ages and peoples.
Have we then any positive, objective, food-idea — since
scarcely anything used in one place would not be re-
jected in some other? —shall we not say that the real
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meaning of food is a feeling of some sort, say of
hunger and the relief thereof ? Doubtless this feeling-
sequence is a constant amid all the variations of menu,
and enters into the meaning of the term; but there is
another constant, amid all the varieties of foods,— and
that is food—physical, eatable, digestible object-matter,
as well as subject-matter. Behind every such diversity
of idea, there is an identity of feeling (which it is well
to note); but also —an identity of Idea. Men may
lose their gods, and have God left. Behind Indra and
his drivers is Prajapati; and behind Prajapati, there
is Brahm.

It is fair to observe, also, that the displacement of old
predicates by new (admittedly an infinite process, in the
case of our whole-idea, or of our God-idea) does not im-
ply the essential falsity of the old. There are among
predicates no precise fittings of any subject, nor yet
precise mis-fittings (if a predicate wholly coincides
with its subject, it ceases to be a garment therefor):
what is fit depends upon what is required. My predi-
cates hurled at Deity and the World are like broad mis-
siles that hit the mark—and more: as my marksman-
ship becomes finer I may adopt finer weapons, substitute
arrows for clubs and stones, but still hit only the same
mark. I cannot accuse my stone-and-club-throwing
successes of substantial error, but only of rudeness, of
anachronism if persisted in. Arrows too must be dis-
placed —in time perhaps by light-rays: yet each, in
its own way, may strike true. Nothing in all this diffi-
culty of predicates then (even if it were, which it is
not, a pure chaos), need justify the abandonment of the
whole-idea as a no-idea, at most a feeling.
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It is not our present purpose to say what we know
about the World or about God ; we are enquiring only
whether such knowledge is possible, and how it is possi-
ble. So far as explicit predicates of the whole are con-
cerned, our answer may now be put in this way: If
there are any permanent achievements of knowledge in
any direction, in the progress of science and the Arts,
every such achievement may be the basis of an equally
stable judgment about the whole. At one time, we were
questioning whether the emergence of the Arts were
not the silencing of religion : we may now see that it is
the emergence of the Arts that chiefly aids, and even
compels, religion to become vocal. When the Arts had
no language, religion herself was necessarily helpless,
un-literal, speaking the speech of myth and figure, lack-
ing fixed objective moorings. The question of truth
in religion did not arise, and could not consciously arise,
until there had come into the world an independent
science, philosophy, art, and artisanry. Now that these
have made good their independent faculties, they lend
to religion their new-made powers: religion becomes
articulate in the same measure in which she gives artic-
ulateness to the world.

We have, then, a growing body of positive know-
ledge about the whole, as well as a permanent whole-
idea as subject of these judgments. But it remains true
that all knowledge of the whole is of the simplest order.
In the presence of the ultimate we shall always remain
primitive: we can never become civilized in respect to
God. All our accounts of the larger realities fall back
in language to the elements of speech, the rudiments of
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numbers, the conceptions of infantile mechanics.! Child-
hood lies always within our reach, as we pass outward
from the world in which we move with skill (because
we have set up in it the stage and reaction-board suited
to meet our powers) into the field of the larger interests
of the cosmos. It is because of this necessary simplicity,
and not because the type of hold we have on these larger
interests is not a grip of idea, that we bow our minds
in well-considered humility as we approach the infinite,
that religion belies itself when it expands in verbiage.
For speech, at its best, is only partial wisdom ; whereas
the wisdom of religion is entire.

But as for this other humility —that of the candid,
humble philosopher, who will have no idea of the infi-
nite, especially of the Total-infinite —that is, in truth,
the poorest virtue in the catalogue. A labor-saving vir-
tue, I fear: also at times, sadly enough, a guilty virtue,
parting too readily with its birthright. Such a thing
there is as impatience in knowledge, also presumption ;
not to be cured however by renouncing courage, effort,
and withal the capital-possession of humanity — the idea
which with simplicity embraces and knows the infinite.
Every living infinite-total, and not the world only, has
for knowledge this same unitary-simplicity ; the Person,
Nature, Society, History, the State: the knowledge of
these, open to the “poor in spirit,” is the justification
of democracy, of modern life at large. We are not
human until we claim and use these ideas-infinite, the
essential organs of a genuine personal life.

1 We may notice a similar thing inall the maxima of life —say in
world-polities, whose ¢ depths and intricacies ’’ are chiefly the mysteries of
closed doors, whose “ complex principles "’ chiefly the abstruse policies of
boys and savages.
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It remains true also — and what we have been saying
will help to explain the fact:— that religious knowledge,
of the kind with which revelation and prophecy are con-
cerned, is not commonly found in the course of theoret-
ical reflection. That which so profoundly stirs feeling
has been in its psychological origin a product of some-
thing very like feeling, and very different from common
thought. Abeyance of ingenuity, a fostered passivity,
reliance upon the primitive in the mind, the coépera-
tion of what psychology prefers to call the subconscious
and instinctive : all such non-thinking has been requisite
for winning truth about super-nature. To retire into
the wilderness for forty days, to make yourself pure and
empty, to throw off your skill and your shrewdness, to
forget the proportions of men and of men’s outlooks:
these have been found fit preparations for the reception
of prophecy. But let us be clear that this negation of
common thought-activity, the intense passion and sub-
jectivity of religion thus shown, is but a measure of the
immense scope of its intention. The most inner is called
on only to reach the most outer. The bow-string is
pulled in to its imit only that the shaft may also reach
its limit.

Religious wisdom impresses us as an affair for the
subconscious subject because it stirs subconscious
depths : an impression which the psychological attitude
can hardly shake off; yet the inference is exactly
topsy-turvy.

Nothing can stir the ““ depths ” of mind, but total out-
of-doors. We call ¢ depth,” last dregs, etc., that in man
which only ultimate facts and happenings can interest;
that which the near and usual can neither rouse nor
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ruffle. Somewhere in each man, we imagine, there lies
an ultimatum, to be backed by all his energies from all
reservoirs, ordinary and extraordinary, — what can elicit
from any man such ultimatum and ultimatum-backing ?
— nothing that has not somewhere in it the word
All! There are such things, we think, as ruling pas-
sions, “ deepest desires,” in any man some nameable or
unnameable last ambition — what can set such a depth
on fire? — nothing but some total opportunity (real
or believed real), discovered in the wide world
beyond the self.

Drama, dreaming likewise, can detach itself at once
from reality and power of excitement : but objectivity is
the very food of passion. Passion necessarily realizes ;
apart from some experience of passion one hardly knows
what fact is.

Religious passion, at length, is the best illustration
of all this: for this is the mark of religious passion,
that a specific view of the whole makes conscious con-
nection with one’s practical ultimata. The “deepest
of all inborn impulses,” says Professor Pratt,' “is the
‘instinct for self-preservation’” : and what is to set that
impulse trembling? — ¢ a belief in the impossibility of
real annihilation.” Belief founded on what ?—founded
back on the instinct itself ? — doomed then to death
and silence. Founded on vision perhaps? If ever upon
the stupid day-length time-span of any self, or saint
either, some vision breaks to roll his life and ours into
new channels, it can only be because that vision admits
into his soul some trooping invasion of the concrete
fulness of eternity. Such vision doubtless means sub-

1 Psychology of Religious Belief, p. 202.
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conscious readiness, and subconscious resonance too, —
but the expansion of wnused air-cells does not argue
that we have ceased now to breathe the outer air:—
the very opposite!

No. The so-called wisdom of feeling is of the same
stuff and substance with other wisdom, positive, objective,
belonging to our world of ideas. The religious vista is
large and open : in integral continuity with the field-lines
of our overt existence (not narrowly caught by peering
up back-chimney-flues of consciousness). Whatever is
thus continuous with the real known in idea is itself
known in idea, — not otherwise. There are vague ideas,
and unfinished ideas, uncertain predicates, qualities only
dimly divined — known most certainly by their differ-
ence from others, their negative bearing — but none of
this haze and floating outline affects the intent and cate-
gory of the scene-contents. Whatever is, or can be,
predicate of idea is itself idea-stuff, whether or not yet
successfully defined and connected. ‘

We have dwelt long on the question of the idea’s de-
fects, the most persuasive of the supports of the religion
of feeling. For some touch of finitude must cleave to
all things human: and none of our ideas, religious or
other, can be more than the idea of some poor mortal.
Yet, we do here claim that the ideas of mortals may en-
tertain the infinite and the total as their valid objects,and
do always entertain them, though unawares. Whoever
says that the foundations of religion lie deeper than idea
speaks true: deeper, indeed, they lie than the current
idea-level ; deeper than most of our predicates, taken as
these are chiefly from the sphere of the day’s work.



108 RELIGIOUS FEELING AND RELIGIOUS THEORY

The result we have reached is simply that deeper than
idea i8 Idea. There is nothing of reality, whether the
infinitude of its livingness and change, or the infinitude
of its extent, to which we must be related through feel-
ing because of the incapacity of idea. Retreat to the
inner man (retreat for which idealism has itself set the
example) is not imposed upon us by any yet-mentioned
defects of our organs of knowledge or, let me say, is not
permitted to us: driven back from any stated idea, we
must still remain in the idea-world.



CHAPTER X

THE IDEA-WORLD IN ITS AIM TOWARD FREEDOM
FROM FEELING

SSUME, then, that we have overcome the most seri-
ous and actual of the obstacles to our confidence
in the possibility of knowledge in religion. Let us agree
that religious feeling, in its necessary effort to win a
theory of its own meaning, is not inevitably balked by the
incompetence of our organs of knowledge, the ideas. If
we can accept this as a definite result, though wholly gen-
eral and preliminary, we have dealt with one half of the
problem which the religion of feeling puts beforeus. An-
other half remains : for while we must try to work out a
religious theory and have good hope of success, it may
still be true that the vitality of religion lies in the feel-
ing and not in the idea. As long as our ideas retain
their living connection with the feelings which they are
naturally meant to guide, they are sound: but idea has
a way of severing that connection and setting up as a
thing separate and sufficient in itself. We have ourselves
asserted that feeling tends to vanish as idea becomes
more adequate: and yet it is certain that religion with-
out feeling is nothing. All feeling needs idea; but it
does not follow that all idea needs feeling or can win it:
in fixing attention upon the idea, we are in danger of
detaching ourselves from the sources of life.
It is idle to deny that he impoverishes himself who
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tries to live by idea alone. What we have to do is to
study this evident tendency of idea to separate from
feeling and become external. We cannot doubt the
tendency, though we may doubt whether it is the last
word in regard to their relations. The union between
idea and feeling seems to me to be organic, not acci-
dental or external, so that idea in the last resort can no
more free itself from feeling than feeling can free itself
from idea. But whatever may be the nature of this
union, it is not to be found by minimizing the fact that
the world of ideas does aspire to be independent of the
current flux of feelings. We must rather give full scope
and credit to this aim, and think it through to its con-
clusions. What, then, we first ask, seems to be the
nature of that ideal of independence?

In the first place an idea must be permanent, whereas
feeling is essentially transient. An idea may guide a
feeling to its goal and its cessation ; but as the experi-
ence passes, the idea does not cease to exist,— as for
example the idea of food when I am not hungry. On
the contrary, it seems now to begin its most character-
istic existence as idea.

For the more common uses of the idea, in memory,
in reflection, in communication, are best fulfilled when
the idea can be referred to without unnecessary stirring
of subjective interests and emotions. We want our ideas
to be so0 held in the mind that any vital connection with
feeling must come as an additional fact. We want them
so far insulated from ourselves that whatever their mo-
mentary importance may be or become, we must first
make an application to our own case by a separate act
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of inference. Picture me a destroyed San Francisco :
this is a fact distantly regrettable, but still a mere fact :
but remind me now that 1 have friends there, or invest-
ments, and immediately the bond with feeling is accom-
plished. Apart from such separate act of application the
idea exists in its normal freedom, fit to be dealt with in
what we call the purely theoretical manner, the charac-
teristic life of the idea.

In this theoretical condition any idea of mine finds
itself in a permanent and fairly complete world of ideas.
This idea-world at any moment must contain the idea-
concerns for all possible feelings, past and future —not
merely for those accidentally present ; and even to some
extent for all mankind, not for myself alone, in so far
as I undertake to understand the feelings of all man-
kind through my own magazine of ideas. Only a few of
these ideas can be in use at any time; for feeling is
nothing unless present feeling ; hence for the most part
one’s idea-world stands undisturbed by feeling, a liberal
and adequate field for free conscious existence. Were
it not possible to lift the eyes from the movement of
affairs in course to other idea-regions without at once
experiencing the full feeling-effect of these ideas, human
life could scarcely move in any such roomy spiritual
place as it now possesses. The permanent and instant
command of our whole-view is perhaps the distinguish-
ing mark of our species. Whatever independence of
feeling is implied in this undisturbed access to every
idea-meaning is the clear tendency and purpose of the
idea-world, and to a great extent an already accom-
plished fact.

And further, whatever we can call a spiritual posses-
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sion hasits place here. For surely we should give reli-
gion, or any other human interest, both ampler and
firmer terrain by establishing it in this permanent idea-
world than if we could find for it, so to speak, only a
sea-faring life on the incessantly shifting surface of
feeling. Whatever is to be established in this world
must be established in idea, for only the idea a.dmits
of establishment.

And now, in the second place, this free theoretlcal
status of the idea in memory and reflection becomes an
ideal even for the use of the idea in concrete cognitive
experience, in so far as this too has a theoretical aim.
We are sufficiently familiar with the way in which feel-
ing interferes with this work, mars the equanimity of its
operation, and warps its results. This work must be
done in a certain equilibrium of mind, an equilibrium
whose difficulty is itself a testimony to the strong natu-
ral bond between idea and feeling. But this equilibrium
is possible, at least as an ideal, and it is this ideal that
now concerns us. Through the need to be anti-emotional,
the attitude which we call the empirical attitude takes
on a definite moral aspect. What we will to know is
reality, and reality is a word having the force of feel-
ing-rebuke — “ stern reality ”’ is its name.

Thus, in sum, our ideas have many other uses than
those of the immediate guidance of present feelings;
and for all these other uses a freedom from feeling-
entanglements is as desirable as in its own place a ready
union with feeling is desirable. There is a liberality
about idea which does not comport with its being always
in harness to feeling ; and the idea cannot be identified
with a relation which now appears to be but a special
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and occasional relation. The idea is normally independ-
ent of the flux of feelings. But has not this independ-
ence some further and more general relation to feeling ?

There is no doubt that it has a further account to
give. This power to hold our ideas in theoretical equi-
librium is no mechanical matter; it is a hard-won
accomplishment, and it becomes marked only in the
higher stages of evolution and of culture. It is an ac-
quisition of much importance, having a decided biologi-
cal value as well as the general spiritual interest which
we have suggested. This status of the idea is thus itself
a matter in which our feelings must be in some way
deeply involved. Very likely the apparently independent
idea is but a pseudo-independent idea ; a highly explic-
able, and even copiously explained, product of evolution.

There is certainly little agreement at present as to
the exact sequence and description of the stages of men-
tal evolution ; but there is some approach to agreement
in the opinion that the theoretical use of idea is a com-
paratively late invention of nature’s and a thoroughly
practical and instrumental affair. Primitiveidea-making
is seemingly most un-theoretical; and developed idea-
making is at bottom the same, though under high dis-
guise. There is a well-known theory to the effect that
all ideas, in the last resort, mean some action or plan
of action; so that in their very meanings they are bound
up with the feelings which normally announce and ac-
company those actions. Through whatever remote and
devious paths the idea in question finds its way into
practice, its whole significance can be reduced to the
difference in conduct which belief in its object tends to
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provoke. Idea means action or purpose. This we may
call the action-theory of idea. In this theory I do not
find any complete satisfaction ; yet it moves so far in the
right direction, in bringing the theoretical idea into
relation with feeling, that it will be well to follow its path
and define our own belief with reference to it. Let me
then bring to mind a typical sketch of the evolution of
the apparently feeling-free idea, as interpreted by this
action-theory.

When the world may be simply classified for any or-
ganism into the eatable and the non-eatable, the terri-
ble and the non-terrible, idea directly means action, and
idea-difference means action-difference. Development,
which means at each stage dealing with a bigger world,
must bring into view objects whose bearing on action
is more and more indirect and distant, as follows :

First, we must acquire ideas of ways and means, not
of ends only. Before we can eat we must chase, and
long series of signs and way-marks must be added to
our idea-stock — all practical enough, but without orig-
inal interest in themselves.

Then it appears that some things are means to more
than one end. The same path leads home, and also leads
to water; the same water may be source of food supply
and drink supply. In such ideas the various suggestions
of action tend to cancel or inhibit each other. Many-
purposes may seem to the mind much the same as no-
purpose : here begins the apparently action-free idea.
Of this sort are most of our present stock of substan-
tive ideas, because nothing concrete has its value all in
one direction. And further, in all real objects, asin all
real men, there is a mixture of benefit and injury. The
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action-value of any concrete object taken by itself is
pearly neutral, a grey in which all colors mix.

My world extends in time and not in space only: and
as memory and prudence accompany the widening of
my world in its time-extent, I interest myself in possi-
ble values, and not alone in actual values. KEvery con-
crete thing, under such a broadened area of purpose,
has a speculative importance. Thus arises the idea of a
thing, the most finished achievement of our assumed
attitude of indifference. The thing has no defined sug-
gestions of action ; its reputation is all to be made ; our
value-judgment is perfectly reserved; we have become,
to all appearances, purely theoretical.

Two new emotions, caution and curiosity, mark the
upper reaches of this development; indeed, they are
probably provided by nature fairly early, but come to
flower late in that feeling which is sometimes called the
love of knowledge, which interests itself in things osten-
sibly for no other reason than that they exist. But this
love of knowledge, like all preceding stages of recession
from the immediately useful, is still practical ; it is best
regarded, perhaps, as a form of the love of power, which
in acquiring new data feels a diffused delight hailing
remotely from the sense of possible action.

¢ Dispassionate investigation * is an office created by
this practical curiosity. It is the best value-policy to
treat our world as if we were interested in it for its own
sake. But dramatic self-sacrifice like this does not con-
ceal the fundamental relation of all meanings to feel-
ings. Is it not a commonplace of experimental psychol-
ogy that action-shadows and fringes attend all ideas at
all times; are there not incipient, tell-tale muscular
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movements always to be discovered accompanying all
thinking-movements, inhibited, but none the less verifi-
able? Supporting the proposal that some motor-outray-
ing is the essential meaning of every idea.

Theoretic use of idea, then, is a use in which we say
to the idea, in effect, “Action-meaning— yes, but not
now.” And in this power of restraint or inhibition we
are mightily aided by a growing social experience, which
lends much practical significance to the attitude, “Ac-
tion-meaning —yes, but not mine.” Society imposes
upon me the habit of regarding actions through the eyes
and muscles of others: I learn to regard objects irre-
sponsibly, as one reads the newspaper. There is much
that excites action-impulse, — but it is not my affair, and
I check myself. The unmoving idea, the idea regarded
theoretically, is simply in a socialized condition: it is set
over into the world of an actor who is, in thought, some
one else, any one else than myself.

Thus we understand how, on purely practical consid-
erations, it comes about that we have a pseudo-independ-
ent world of ideas. Feeling does not markedly accom-
pany a thought except in so far as that thought touches
the springs of my own musculature : feeling is the idea
doing work in me. By whatever policy I can prevent
this motor-connection from being made, I add to my
power over the theoretic idea. But in all such theoretic
status, we have to recognize at bottom the fundamental
action-meaning held in abeyance, and for a limited dura-
tion. All theory is sustained throughout by a powerful
current of feeling, the interest in possible action : and any
one active impulse is prevented from displaying itself
only by other impulses which for the time rule my assent.
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This is a crude and over-simple account of the action-
theory of idea-meaning, such as I will attribute to no
cne thinker. For our purposes it sufficiently represents
the view in question.

Suggestive of much truth is this evolutionary pie-
ture; showing the existence of some close bond between
all idea and all action: yet not on the whole a just picture.
It seems to reduce the idea everywhere to the service
of action: but in all justice it only shows the idea in
its struggle for independence hampered at the edges
by the persistent fringes of action. The rightful infer-
ence, I venture to say, from such evolution-tracing must
show idea connected with feeling universally indeed —
but still externally, as to something intrinsically differ-
ent. Idea, we find, is always accompanied by feeling:
will have various feeling-promptings, hints of valuable
action, associated with it — by way of annex; but still
always as additional and extraneous fact. Every idea-
object must indeed have some appeal to the imagina-
tion, its vividness depending largely on these communi-
cating rills of value-fancy, more or less overt. But the
idea-meaning remains that-upon-which these value-fan-
cies turn, that-from-which these action-vistas open out:
i8 itself something else than these fringe-leadings ; can-
not by any evidence so far brought forward be identi-
fied with them, as value-meaning or action-meaning.

From the beginning, our ideas give cues to action, but
they give, it seems, always somewhat more than the cue:
and in this somewhat-more they seek to lodge their
meaning — not in the accompanying cue toaction. Thus
the idea of wine carries with it very definite suggestion



118 RELIGIOUS FEELING AND RELIGIOUS THEORY

of action — wine is something to be drunk : yet wine
cannot be so defined and identified. Wine must be de-
fined, officially and otherwise, by its relation to the grape,
ultimately by its root in nature: apart from this particu-
lar source in nature wine is not wine, though perfectly
imitating all possible wine-feelings and wine-reactions.
To lodge meanings somewhere in Nature seems to guar
antee their genuineness; as if all meanings must be
made to touch base in a region of indifference before
they may spin lawful alliances with feeling and action.

Nature is the typical region for the feeling-free
anchorage of the meanings of ideas. But this region of
indifference can be more generally described. If we
have to make a distinction between ideas (as of wine from
vinegar, friend from foe) we can do this only by mak-
ing, or having, an idea of the common ground which
these objects occupy: which common basis (common
man-shape of friend and foe, common white granule mass
of salt and sugar), precisely not to be acted upon,
becomes the refuge of hesitation. Refuge of hesitation,
however, just because common ground, will constitute
the stem from which the divergent idea-meanings must
spring. Whatever the impulsive foreground of idea,
there will thus necessarily be a non-impulsive back-
ground, and in this our idea-meanings will rest.

This non-impulsive background gives its character
to the foreground also : our action-cues are but features
belonging to it, only fortunately and accidentally avail-

1 In symbol : we distinguish between z~conduct and y-conduct, not by
means simply of z-idea and y-idea ; but by means first of a non-motor idea,
A, capable of the varieties Az and Ay. The A-idea is, in practice, only
relatively non-motor ; but since the formula is entirely general, it indicates
an ultimate purely non-motor basis of meanings.
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able for our discriminations. Through serving all idea-
differences, this background looms large; background
and all foregrounds merge into one vast non-impulsive
World-object, infinite complex magazine of object-fields
and field-contents : —space-field, cosmic force-field, spec-
trum-series, tone-scale, effort-scale ; human-desire-gamut,
too, taken as objective fact; social scale, moral-value
field, and many others, together with all their contents
and the motions thereof ; all motions and changes of
contents against one ultimate background-field of
infinite time ; all contents rooted in one ultimate back-
ground-stuff, which we may call — problematically —
Substance. Infinite complex magazine, capable of serv-
ing all action-differences actual and possible, yet with
infinite unused resource, superior to and apart from all
such use, — essentially unused by it. Such World-
object, in its complexity, is partially summarized in our
idea of Nature; more completely, as objective Reality,
whose problematic Substance sets the last goal for all
idea-meanings.

In such external World-fact do our idea-meanings seek
lodgment ; as if, I repeat, it were necessary to touch the
passionless ground of things, before affiliating with any
particular actions and feelings. The structure of the
whole system of ideas and actions becomes indirect,
triangular: there may be no direct passage from per-
ception to action, but perception must first be related
to substance, and from substance pass on to action —
with freedom of will.

Now this idea of a non-impulsive background, which
at last gets the mysterious name of Substance, the
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external goal of all idea-meanings, is in no wise a re-
sult of development. 1t is rather the aboriginal fact of
consciousness. Environment,and environment complex-
ity, have extended immeasurably; but externality has
become no whit more external. From the beginning,
our idea-making must have held itself in independence
of impulse. For without such prior independence, action
development could not so much as begin. We are able
to find cues for divergent lines of action, because we
have already been interested in something else than
the actively important features of our world.?

Nature has early separated the organs of perception
from the organs of action; and in the freedom of per-
ception, with its liberality of interest, care-free play and
exploration, idea-making has freedom also. Idea-outlin-
ing follows shapes, perceptive unities and uses, not the
unities and uses of our own action. Perception shows
us, we think, the immediate clothing of Substance ; and
shares in that externality which idea-meaning requires.
Perception is no doubt to be regarded biologically as a
means of adaptation : but as such alone it must be judged
immeasurably wasteful, supplying us with entire fields,
infinite manifolds of objects, in order that a few dis-
criminations may be made (supplying also that whole
super-useful region of perceptive beauty, whose extraor-

1 Especially is the idea of the thing-with-various-uses visibly depend-
ent on such liberality of interest. For if idea meant to us just so much ac-
tion-plan and nothing more, action routes might cross ad libitam without
ever exciting any knowledge of the fact of their crossing. The notion of an
intersection presupposesan interest in the lines for their own sake, in some
independence of the ends reached by those lines. Thus we know water as
the same thing in this use and in that only because in any use of it char-

acters other than those used have freely engaged our attention ; qualities
appealing to eye, touch, and the like.
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dinary art-development escapes so far from biological
explanation).

In spite of all important evidence showing to what
extent perception-interest is governed by active-interest,
it remains true that in idea-outlining perception has a
prior and independent head. So much so, that when we
make to ourselves ideas of activities themselves, we in-
cline to make them in terms of “external’ perceptions,
rather than in their own proper coin (for instance, our
idea of walking, which represents to us commonly walk-
ing-as-seen, attribute of outer Substance, rather than
walking-as-inwardly-known in terms of feeling and
impulsiveness, attribute of Self). Feeling and action
find in the perception-substance-world some requisite
mise-en-scéne ; varieties of feeling and action find here
a unity, coherence, relatedness, intelligibility, which on
their own ground they lack ; especially, they find here
unlimited room to grow in, the dome of perception never
narrowed down to the scope, or even the prospective
scope, of conduct.

It is not surprising, therefore, that the ideas we make
as ideas of single objects should show no close corres-
pondence to action-need ; should share in the super-
abundance of the perceptive fields themselves. From a
given desire can never be inferred the idea of the
object which does, in concrete fact, satisfy that desire
(from thirst alone, what actual beverage can be deduced).
Ideas, we say, do by aboriginal instinct fix their mean-
ing in the ultimate non-impulsive Substance of the world ;
and idea-outlining tends to follow the hints which per-
ception gives of the unities belonging to that reality-not-
ourselves.
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But here we encounter a type of demurrer, leading
direct to the heart of the matter. Idea-outlining accord-
ing to perception-unities is not, we are told, so independ-
ent of action-reference as we suppose. Ideas are made
not indeed in the interest of specific actions, but still
in the interest of types of action of very general sort.
Spatially closed figures are regarded as single things,
bacause solid outlines form, in general, the limiting lines
of our own physical movements (consideration finely
employed by Bergson). Detachable and movable ob-
jects, especially moving objects, have evident biological
importance ; are indefinitely liable to concern one’s own
vital status: must naturally become practical idea-units.

Significant here is not so much the interest alleged
(which is real enough, but still demonstrably after the
fact, still external) as the immense generality of the
interest. Why may I not say, on the same basis, that
objects interest me, because forsooth objectivity-in-gen-
eral is practically portentous? What is to give into the
bands of biological induction terms of just such high
generality (“spatially detachable objects,” “moving
objects,” ¢ physical bodies,” “ forces,” etc.) as expressive
of that in which momentous issues reside ; what if not
some prior idea? May we not say just this: that per-
ception generalizes the conditions of conduct; provides
generalization in advance ; and is able to do this because
of its relation to our original idea of Substance? What
fundamentally interests men is, in truth, just reality
—nothing more special, nothing less. Around this orig-
inal meaning gather all practical concerns; in this all
importances are funded. Interest in reality is the idea-
making, idea-outlining function of the human mind.
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Interest in What Exists, not more because it is mine
than because it is not-mine. Doubtless all practical
motives lend their weight to this peculiar limiting inter-
est; butit is not constituted by them. Some passion for
objectivity, for reality, for Substance, quite prior to
other passions, there is at the bottom of all idea; a
passion not wholly of an unreligious nature, not wholly
un-akin to the love of God.

The nature of that passion, if we could know it, would
afford the answer to our question regarding the organic
union between idea and feeling. It is an inability to
believe in the possibility of such a passion, a passion
for what is merely because it is, that closes the way to
that solution. It is by accepting the apparent paradox
that we shall now come to our understanding of that
union.



CHAPTER XI
IDEA IN ORGANIC UNION WITH FEELING

W ideas we have that do not freely mix and
entangle themselves with feeling, and lend them-
selves variously to the service of action. But all ideas,
so we have now concluded, have a natural and original
independence of those stirrings of emotion which
accompany our current activities. The child, the savage,
and no doubt also the crayfish, the sponge, the polyp,
if they are idea-builders at all, have an interest in their
world which we must call ¢purely theoretical’ No
creature can construct ideas except through a genuine
non-practical interest in what is around him simply
¢ because it is there.” Every idea, however rich in prae-
tical association, is attached in its ultimate ¢external
meaning’ to the idea of reality, the center of all this
free, dispassionate interest.!

1 Whatever release any mind can win from its own present interests
and passions, for memory or reflection or scientific effort, is accomplished
through holding instinctively or consciously to its own idea of reality, or
of substance, in whatever form this idea presents itself to bim. It is in
its religious form that the idea of reality has been the chief culprit in all
abstraction of the mind from the current of feeling and action. From
the beginning, religious ideas have exhibited a certain aloofness. The
seers have had their practical and moral recommendations to make ; but
in their cosmologies and theologies, in their myth-spinning generally,
they have been curiously free from relation to human values. All such
ideas have appealed to no other visible interest than this ancient interest

in reality, interest of a purely theoretical nature. I cannot defend the
religious idea against this charge, nor the metaphyasical idea either. I
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And now, it is here if at all, in this center of the
idea’s independence, that we shall find the essential
union between idea and feeling. For that same idea of
reality which has so little to do with the beginnings of
our actions, and the stirrings of feeling that accompany
those beginnings, has as I believe everything to do with
the building of their ends. The values which our ac-
tions aim at.seem to me to be the direct and continuous
creation of that idea. How this is the case is a simple
matter if we can win the right view of it; but the win-
ning of that view has its own difficulty.

Our actions drive on incessantly to their ends, and
these ends we call values. We take these values, our
various human interests and concerns, for the most part
as self-justifying and self-explanatory: that this thing is
a source of pleasure, and that a source of pain, we
accept as ultimate facts, our practical first premises.
We understand, in general, that in the pursuit of these
various satisfactions, nature is luring us on to live, and to
increase life. But we seldom enquire why our living
itself is of interest to nature; as apart from these same
values we think it would hardly be of interest to our-
selves. Our values, then, remain essentially unexplained.
They remain too without clear relation to each other.
We like beauty, and we like company ; we enjoy music,
and care for children, and appreciate a courtesy. These
are facts of instinct and human nature, and we adopt
them as ourseveral ends. It was for the sake of winning

see and acknowledge the futility of much, perhaps most, of this curiosity-
work. But I see also in that power of detachment the worst in close
eonjunction with the best.
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these scattered values that we were supposed, by the
action-theory, to be concerned in making ideas.

But if we can so readily accept these ends as final facts,
there is no need of explaining the interest in reality.
We may simply say that this also is a value,and is its own
justification ; and this is often said, as if it were enough
to say. If in our theories of human nature we no longer
think it necessary to reduce altruism to a transformed
egoism ; if we have long since learned that care for an-
other is quite as native and original as care for oneself,
that love is one of the instincts ; it can do no violence to
our scientific principles to accept the love of reality as
another instinct, an ultimate fact of value like the rest.
But it ought to do violence to our scientific principles
to fall so readily into finalities. Our values need to
be explained ; our interest in reality not more than our
interest in food or in society or in imitation. And
it is probable that if any value could be explained, they
would all fall into some sort of system. The key to that
system may well be furnished by this same interest in
reality. For in separating that interest from all others,
we have by a sort of distillation separated out as it were
an instance of pure value. We cannot explain this
interest by any other ; but we may be able to explain all
other ir:terests by this one.

For there can be no doubt that the interest we have
in reality is somehow substantially bound up with the
interest we have in all other ends: there is a discernible
relation between the quantity of these two types of
interest. The passion poured into the construction of an
independent idea-world is in some close connection with
the sum of passion poured into the practical pursuit of all
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other things. The more interest thereis in life generally,
the more devotion is spent upon knowing reality for
itself and vice versa. Let the Renaissance serve as an
illustration. If,then,the interest in reality is not derived
from the interest in other things, there is a strong sug-
gestion that the interest in other things may be derived
from the interest in reality. I have no doubt that in
actual working order dependence is mutual ; that passion
spent in either pursuit becomes a cause of the zeal-
level of the other : but interest in reality has the priority.
Whatever energy is spent in understanding experience,
in attaching its meanings to the reality-idea, is so much
recoverable energy for all other valuing. If this is the
case, then work done by us on the idea is no work on
action-cues perhaps; but it i1s work done on the worth
of living itself, it is the creation of the very fabric of
value. Now let us consider how this may be.

It will be generally admitted that the value of any
object depends as well upon the thinker as upon the
thing. Values vary with the man ; and within the man’s
life, they vary with his powers of attention, and what
he can bring to the subject. They vary with what psy-
chology has called his ¢ apperceptive mass’; if you enjoy
Widor’s music and I do not, it has something to do
with your greater knowledge and experience in the
world of music. A state of keen enjoyment is a state
of high mental activity : the resources of memory and
invention are loosened, the mind becomes a free field
for quick and accurate connections powerfully focussed.'

! The same may be said of anger and of certain other negative emo«
tions. In so far as these are states of enthusinsm they are also percep-
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Pleasure is evidently a mode of being aware of the
world; a way of taking and attending to things, trans-
ferable from one object to another, tending to propa-
gate itself and continue itself. Delight develops atten-
tion ; and attention develops more delight. That same
object which under a cold gaze reveals no interest may
under an eye already kindled with pleasure develop
unlimited value. Hence wit and fun once started can
sustain themselves with little fuel from outside ; any trifle
becomes a matter of extraordinary feeling. Any object
or task strenuously attended to begins to glow with
some heat of value after a while ; there is something
like spontaneous generation of values under the focus
of attention. And everything we enjoy for a moment
prepares us to like something different in the next;
because it brings under way in us that mode of regard-
ing things wherein the secret of value lies.

In some way, then, value is conferred upon the object
by that with which we can meet it. But what is it that
a man brings with him which can determine the feeling-
worth of his world? His ¢ apperceptive mass,’ indeed ;
and this consists of what? Of instincts in part, organic
capacities for enjoyment? Experiences also, and all
sorts of associated fancies and memories and ideas?
But all of this is nothing other than idea; idea being
but experience itself in all its life and infinitude pre-
pared for this very work of meeting new experience
with justice. What any conscious organism can bring
to a new experience is but its prior experience referred

tions of value and need not here be separately analyzed. The problem
of pain, and negative feeling in general, is considered in chapter xxxii.
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to reality, held, that is, in idea; whether ancestral
experience, embodied in structure (instinet-idea) to be
made the individual’s own by re-thinking; or his own
experience taken up into his own thought: in one case
as in the other —idea. It is this thought-over experi-
ence, experience already organized into idea, which
measures the power of any mind to appreciate new
experience, to find in the world objects of value.
Value varies with idea-resource.!

These considerations all but compel the simple hy-
pothesis which I have here to offer. Itis that all valuing
(and so all feeling) is a way of knowing objects with
one’s whole-idea. In some way, in valuing, appreciat-
ing, enjoying, we are using this idea-mass; yet not in
the effortful way of deliberate thinking: an object of
value is an object in which my whole-idea finds some
peculiar ease and sufficiency of application. The worth
which any object or end can have for me depends on
mutual fitness between my idea-mass and that object —
the fitness of my idea to comprehend the object; the
fitness of the object to engage the idea.? Let me state
this theory more fully, and then illustrate it at length.

Let us summon up such true conception of idea as we

1 To put the matter roughly : to be more alive is both to see more
and to feel more — and these are not two separate things, but at bottom
ome.

# In a former chapter (chapter vi) we suggested that feeling might be
explained as a transition from one state of knowledge to another. Now
we have to complete this view by explaining the original instability in
our knowledge-field at any time. This instability, I think, is dae in part
to the varying capacity of objects for the total idea-mass, and partly to
the varying potential of this idea-mass itself, due to work done upon it.
See for more detail than this chapter can give the explanatory essay on
1dea and Value in Biological Context.
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can now muster; idea, as the living and infinite thing
with which we meet and know our experience. Note
what can be easily noted : that any successful working
of the idea in knowing its object is a pleasure — espe-
cially the finding of an idea, and the use of a new-found
idea (as a child repeats the new-learned word with
recurrent satisfaction). Note that of all ideas, the idea
of reality is most of all thought with ; as all ideas seek
their meaning-terminus in reality, so all idea-use is at
the same time use of the idea of reality. With our
reality-idea we think, not only reality itself, but also, so
far as we are able, every particular object of experience.
Spontaneously, not deliberately, we endeavor to see in
each object of attention a case, more or less complete, of
what reality means to us. Now suppose that the value
of any object of attention is nothing other than the
entering of that reality-idea into the thought of the
object. Suppose that the degree and sign (positive or
negative) of that value is a measure of the success or
unsuccess of this idea-use ; the fulness with which that
object-vessel can contain that wealth of background
meaning, always pressing to 2now — not to be known.
Would it not at once become clear that our reality-
1dea, our whole-idea, must determine the level ! at which
all our values will stand, must be, in a definite sense,
the reservoir of all value for us? :

All idea at work upon its object is a source of feel-
ing. As for the idea not at work upon its object— let
us here once for all note that there is no such thing.
The unused idea, lying latent and un-feeling in the

1 Strietly speaking, must constitute one determinant of that level.
What the objective determinants may be, we need not here consider.



IDEA IN ORGANIC UNION WITH FEELING 131

mind, is the most obstructive, yet emptiest of all psy-
chological superstitions. The life of the idea is in its
use, not as being thought of (one must repeat) but as
thinking ; and not alone in thinking its own-named
object ; but also in thinking every other object upon
which it may even remotely bear —in the end, every
other object; in the process of thinking any object before
consciousness no idea can be wholly inactive. With
what idea, pray, do I think kat? With the hat-ides, to
be sure. Yes, but is the clothing-idea unconcerned ?—
or the city-street-idea? or the civilized-society-extraor-
dinary-requirements-ideas? or the man-and-woman-
ideas? or the whole mass of ssthetic notions, and
political, historical, even religious opinions? With all
these, and with all other ideas summing themselves up
currently in my whole-idea, kat is thought. If hat has
a practical meaning as something to-be-put-on, or to-be-
taken-off, or to be otherwise dealt with, it is because
hat through these other ideas has already acquired a
more intimate significance and value than these extrane-
ous action-hints can suggest. A value measured by the
degree, proportion, and facility with which my whole
idea-equipment can find itself in hat. Probably this
direct feeling-value of hat is not large ; probably a prim-
rose, a bit of music, a single human being, would involve
my idea-world more adequately and immediately: if so,
the feeling-value of these objects is higher. But in one
case as in the other, whatever may occupy attention,
occupies the man; it is he as a total self, mind-total,
who for the moment gives himself to that object, dis-
covering in it what value it may have for him.
The meaning of these proposals may best be seen
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where value varies visibly with idea. As where ghost-
terror is created by idea-anticipation; or where with
the growth of knowledge an interest seems to develop
out of no-interest, value created from nothing by the
rise of idea and idea-application.! To become a connois-
seur, an amateur, in any field is a self-furthering process
after the first few conceptions have been won, the first
elements of a collection made, and the idea, now fairly
alive, becomes hungry for its own food. Acquiring
some bit of skill, and delighting in the use of it, is a
value creation of the same type, though the units here
are idea-action couples, not ideas alone ; the delight is in
the meeting of situations, the union of confidence with
challenge and novelty, the instantaneous judgment that
my idea is meeting the various phases of the new case
as they arise, even while my hand is carrying out the
part assigned by the idea. What one does well, one
likes ; what one does not like, dancing, speaking French,
public ceremony, is in all likelihood something one does
less than well, feeling therein an inadequacy, shall we
not say of “habit,” modestly suggesting “lack of prac-
tice” ? —shall we not rather say (tracing our feeling to
its lair) primarily an infacility of idea, a felt inferiority
not of the animal but of the spirit. In all such matters

1 The whole history of value we cannot here follow. In the more
momentary spot-values of pleasure and pain, or of direct satisfaction of
instinot, the work of idea is not quickly seen. Such values seem fixed by
Nature in the physical frame ; a certain value-capital, one might think,
sufficiently free from idea. Yet not meaning-less; rather, spots of instan-
taneous meaning, whose idea-elements are separated with difficulty,
becoming slowly interpretable as the idea-world thickens about them, as
poetry in time, then philosophy begin to voice the meaning of sex-love.
In greater detail this theory of value is presented in the final essay on
% Idea and Value.”
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rapid subsumption is the inner kernel of delight. The
pleasure found in a generalization, even in mildly lifting
the conception of ordinary things into a wider sphere
of relation (flowers as modified leaves, or neuron-idea
embracing all nerve-forms); the discovery of genial re-
semblances wherein so much of the pleasure of litera-
ture consists ; that noting of more hidden likenesses
which has been said to mark genius —all this value-
making is but the idea-making process in its own natural
freedom.

Note also how values change as life matures. The
ends which men pursue are less tangible than those
spot-splashes of pleasure-color hypnotic to the eye of
childhood, though not excluding them. Family, and
status, and power, and the doing of human work, and
whatever else, are ends whose appeal can be seen to
vary visibly from man to man, not so much with instinct
as with experience, and not so much with experience
alone as with digested experience, Weltanschauung,
whole-idea. The significance of any given event will
be estimated variously, a given circumstance will give -
pleasare or pain, chiefly according to the ¢ way of think-
ing,’ the ¢ point of view’ of the subject. The eritical
question put to me by any happening is, “Can my con-
ception of reality accept and place that happening, or
can it not?” That alone will please me in the end
which is according to Nature as I conceive Nature;
that alone can hold me prisoner wherein Nature itself,
or reality, or Deity, becomes visible or vocal. Experi-
ence is a course of perpetual conflict between my Idea
and my circumstance, each modifying the other until my
idea of reality can cope with circumstance and all its
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issues. No man can be content to accept evil as finality:
each must have his theory of evil, as a means of bring-
ing that evil under the conception of the whole, and so
— of disposing of it. To win such idea, and to use it
effectively, constitutes certainly not the whole, but a
large part of the achievable satisfaction of any mature
human life.

Consciousness is essentially cumulative; experience
becomes memory, becomes idea, whereby as Bergson
justly insists, no new event can have the same meaning
with any previous event — for none can be received
into thesame soul. All such cumulation, however, builds
itself into the fabric of the permanent whole-idea, there-
by contributing, in any person, to a quality of character,
a general value-tone, or flavor, which becomes relatively
stable. That which we first sense in any personis the
operation of this whole-idea ; that which we value is
some excellence in its operation. Burke elevates what-
ever subject he touches; his place is secure among the
minds of earth because the vigor of that whole-presence
casts a nobility over all valuation, makes human exist-
ence another and better thing than at our common ease
it inclines to be. To see the significance of things triv-
ial is the prerogative of greatness, to see everything as
bearing upon the whole is both genius and happiness,
to see all things sub specie aternitatis is the joy of
religion itself. To conceive a thing largely, to throw
over it a generous dome — this is the very physiology of
human worth. It is not necessarily the express logical
reflection upon things that endows a life richly with
this human quality. It is not even the clear-held mem-
ory of special circumstances. It is rather the spontane-
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ous after-working of experience once well-met — which
is Idea, holding idea and event together until they
answer “ Done ”: this experience-well-met it is, which
entering into the bone and blood of the Idea (for the
most part unreachable in speech) builds human quality
and human worth.

Love itself, then, if we are right, is not a thing apart
from knowledge. That which we love is not indeed
learning, or logic-skill, but some reality-thought at
work upon an actual experience, creating there the very
material of beauty and value. No one will be loved
blindly ; no one will be loved as other than an intel-
ligence, human and universal, sharing in that same
reality which all menshare. Love and sympathy we often
think of as feeling, in direct contrast to idea. It is clear
however that they both are cognizances of another, do
in some way make the leap between my own soul and
the soul of some one not-myself, intend to put me in
veritable rapport with what thought is passing there,
the very four de force of objectivity. We note further
that that sympathy which is not exact knowledge of
the other, is of feeble and ineffective quality; that we
incline to measure the worth of sympathy by the extent
of its gratuitous and extraordinary perception of the
other’s situation. Sympathy notes what the casual eye
ignores : for sympathy is objectivity of mind, and objec-
tivity of mind is knowing. Interestin objectivity, which
we have found at the root of all idea-making, is love
itself directed to reality; and conversely, the interest in
reality is the measure of all possible love and apprecia-
tion, toward humanity, or in the Arts.

Love and sympathy are the activity of the idea. And
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in their exercise, the idea is enlarged. The lover widens
his experience as the non-lover cannot. He adds to the
mass of his idea-world, and acquires thereby enhanced
power to appreciate all things. Is not this the suffi-
cient solution of that long-standing difficulty between
‘egoism and altruism ?’ The altruist alone can accu-
mulate that treasure of idea through which all things
must be enjoyed that are enjoyed. No one has, or can
have, any ‘egoistic’ satisfaction except as a conse-
quence of so much effective love of reality as there is
in him by birth or acquisition.

If what is here said does truly represent the organic
bond between idea and feeling, we may now confirm —
but with better understanding — the extraordinary inti-
macy between the ideas of religion and human feeling at
large. It is not alone the specifically religious feeling
with which the religious idea is bound up : it is —as an
interpretation of our whole-idea — a factor in all human
feeling and value. And that, immediately — not by way
of any external arrangements in which the work of God
may meet and sapplement the work of men: not exclud-
ing these— not waiting for them. The use of the God-
idea (which if one have cannot but be the most-used of
all ideas — not as thought-of but as thinking), the use
of this idea will be the chief determinant of the value-
level in any consciousness. Whether or not the termi-
nal-object of one’s faith be called God, whatever object
comes before the mind of any man must inevitably be
judged at last by that man’s sense of the nature of the
reality with which he has, in the end, to do; and thereby
must the current-worth of his experience be continuously
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determined. And very probably the religious feelings
themselves, religious fear, religious hope, religious wor-
ship, are in part instinctive recognitions of the imme-
diate vital bearing of such idea-possession upon every
conceivable human value : not only as conserving those
values (from internal decay) but also as presiding over
their perpetual increase. The meaning of the religious
idea is so far inseparable from this fateful value bearing
as almost to justify the statement that religion is the
region where fact and value coincide: where there is
no idea apart from feeling, as there is no feeling apart
from idea.

We have then no cause to fear that labor and inter-
est spent on religious truth will be lost from the side of
feeling. It is only by a recovery of  theoretical  con-
viction that religion can either maintain its own vitality
or contribute anything specific to haman happiness. In
the attainment of knowledge, feeling —in so far as it
1s connected with agitation and active-impulse — is silent:
but the end of feeling is at the same time the beginning
of a new world of value, wherein all feelings are reborn
through renewal of their source. Through losing its
life, and only thus, can feeling save its life.!

1 This is true whether religious knowledge is won in the course of
metaphysioal reflection, or as the mystics have often won their insight
through a process which looks very different, through worship. In worship
also, feeling as a spur to particular action comes momentarily to rest.
Schleiermacher’s interpretation of religious experience in terms of depend-
ence, awe, reverence — relatively quiescent and contemplative feelings
we called them — is not far from the truth; but above these feelings and
including them stands the impulse of worship, in which all these other
feelings unite and finally vanish into a present sense of reality and worth.
Worship conduots religious feeling to its terminus in cognizance: and thus
worship stands at the node of a rhythm or alternation through which the
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We may now perceive, in bare outline, the more lit-
eral sense of our former figure which represented reli-
gion as a parent rather than an agent in history. For the
religious idea bears upon the Arts, not 80 much through
particular instigations of thought and action as through
a more internal fruitfulness, watering and sustaining all
those perceptions of value, in which the work of the
Arts must terminate. It is through devotion to the Idea,
to the reality of the world—a devotion which, what-
ever else it may be, is also a theoretical devotion — that
religious feeling and all human feeling must be kept alive.

values of our lives pass — disappearing and reappearing. The principle of
this alternation is further developed in Part V.



CHAPTER XII
THE WILL AS A MAKER OF TRUTH

HATEVER value religion has for man will be
funded, we now judge, in the religious ideas,
especially in the religious world-idea or reality-idea or
substance-idea —the idea of God. Judging religion
solely by its effectiveness in human affairs we will have
no religion without metaphysics, which is but a knowl-
edge of reality. Religion does its work by way of its
truth. Creed and theology become again important to
us; become the essential treasures of religion: for in
them the race preserves from age to age the determin-
ing factors of all human worth. .

Such is, in fact, my own belief. But there is one for-
midable question to be met before we can either rest in
this conclusion, or wholly understand its meaning. We
have been assuming that reality is a finished total which
it is our place to recognize and adjust ourselves to, with-
out presuming to alter its general aspect. 'We have been
assuming that if there is a God at all, God is a fixity in
the universe; a being whom we must accept and not un-
dertake tochange. We have been assuming that the ob-
jects of our religious interestare all made up in advance,
and that our own wills have no part to play in deter-
mining what s ; in short that as knowers of reality we
must be passive, receptive toward the truth as it is, tak-
ing it as we find it, in experience and in idea. But
this general assumption of ours, that reality such as
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religion deals with i what it i3 in independence of our
own wills, not to be created or destroyed by anything
we may resolve or do about it, — this general assump-
tion is open to doubt.

There are certainly some regions of reality which are
unfinished. We are endowed with wills only because
there are such regions, to which it is our whole occupa-
tion to give shape and character. In such regions the
will-to-believe is justified, because it is no will-to-make-
believe, but a veritable will to create the truth in which
we believe. WhatI believe of my fellow men goes far
to determine what my fellow men actually are. Believe
men liars — they show themselves such ; determine your-
self upon their essential goodness, and they do not disap-
point your resolve : your belief is not one which can ever
be refuted, for the characters of men are not finished
parts of reality ; they are still being built, and your will
is a factor in the building. Where truth is thus waiting
to be finished or determined, the will may hold the
deciding play.

Every social need, such as the need for friendship,
must be a party to its own satisfaction: I cannot pas-
sively find my friend as a ready-made friend; a ready-
made human being he may be, but his friendship for
me I must help to create by my own active resolve.
So of the great political reality, the State. This also is
nothing which man has found ready-made. The State
is a reality which is what it is by dint of the combined
resolves of many human wills, through time : we individ-
uals find the State as something apparently finished,
standing there as something to be empirically accepted ;
but at no time does the existence of this object become
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so independent that it can continue to hold its reality
apart from the good-will which from moment to mo-
ment recreates it. May it be that the objects in which
religion is concerned are in some ways like these, belong-
ing to the unfinished regions of reality ?

We find our religion much as we find our State, an
inherited possession fixed in its main outlines by no
will of our own; yet an expression, perhaps, of the
racial good-will of men, depending like the State on the
continued good-will of all individuals for its validity,
even for its truth. Religion throws over human life
a unity like that of the State, but vaster: it provides
a canopy under which all men may recognize their
brotherhood : in the good-will of religion a totality of
spirit is brought about which apart from that good-
will has no independent existence. In holding to this
qualification of my whole-idea — by the idea of a
spiritual totality which I must cooperate with other
men to make real —I find an immeasurable and sub-
stantial enlargement of my field of vision and so of
my whole level of values. Is not this spiritual unity,
though a function of the will of man, a large part of
what 1 mean by the name God? Through religion, too,
astill greater totality is accomplished: a world beyond
is brought into conjunction with our present interest,
and our mortal lives are endowed with prospects of
immortality. YetI strongly doubt whether immortality
is any such predetermined reality that it exists for any
person apart from that person’s will to makeit real. The
future life may well be such an object as my decision
can make real or unreal, so far as my own experience is
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concerned. And in general, when we consider closely
the kind of object which religion presents for our faith
we find it such as might well be plastic to the determi-
nations of the will, more plastic even than friendship or
the State. For these objects are not to be found on
earth like the friend ; nor are they to be set up in vis-
ble form like the State: they exist wholly in that region
of the spirit, whose coming and going is immediately
sensitive to every variation of loyalty and disloyalty on
the part of the souls in which alone it has its life.
Further, the difference between a religious view of
the world and a non-religious view lies chiefly in the
quality or character which is attributed to the world
as a whole. It does not lie in the circumstance that the
religious mind has a whole-idea, while the non-religious
mind has none: every man must have his whole-idea, and
such as it is, it will determine what value existence may
have for him. But the critical difference appearsin the
judgments about the whole ; whether this reality of ours
is divine, or infernal, or an indifferent universal grave-
pit. These differences, we may say, are differences in
predicates, rather than in the subject ; and it is precisely
in the matter of the predicates which can be applied to
the world as a whole that we found the primary diffi-
culty of religious knowledge to lie.! Every one begins
with his whole-idea ; but it is the function of religion to
interpret this whole as divine; in brief, to make the
transition from the whole-idea tothe idea of God. These
other words of ours, non-committal in regard to quality
— “the whole,” “substance,” reality ”— do they
fairly name that with which religion has to do? Is not
1 Pp. 100 f£. above.
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the problem of religious knowledge a problem of the
attributes of reality;' and are not these attributes
indeterminate, apart from the will ?

For it is not simply the case that these attributes
which religion ascribes to reality (divinity, beneficence,
soul-preserving or value-conserving properties) are
invisible, spiritual, inaccessible to observation: it is the
case that these ideas, so far as reasons go, are in apparent
equilibrium — neither provable nor disprovable. The
world would be consistent without God; it would also
be consistent with God: whichever hypothesis a man
adopts will fit experience equally well; neither one, so
far as accounting for visible facts is concerned, works
better than the other. I have often wondered whether
in these supermundane matters the universe may not be
so nicely adjusted (and withal so justly) that each man
finds true the things he believes in and wills for; why
should not every man find his religion true, in so far
as he has indeed set his heart upon it and made sacri-
fices forit? However this may be, the religious objects
(the predicates given by religion to reality) stand at a
pass of intellectual equipoise: it may well seem that
some other faculty must enter in to give determination
to reason at the point where reason halts, without decid-
ing voice of its own. The birth of the idea of God in
the mind — the judgment * Reality is living, divine, a
God exists”” —is so subtle, like the faintest breath of
the spirit upon the face of the waters, that no look

1 The earliest ideas and names for the Deity seem to have been rather
sdjectives than nouns. Among the Aryans, the divine was expressed as
“ the shining,” “the illustrions” ; among Malays and Indians and very
generally elsewhere, “ the wonderful,”  the powerful,” * the immense.”
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within can tell whether God is here revealing himself to
man, or man creating God.

It is because of this position of subtle equilibrium
that the religious consciousness is evanescent ; faith is
unstable as empirical knowledge is not. Though atany
time I find my world sacred, it only needs a touch of
passivity on my part and it will again become secular:
I cannot recover nor understand its former worth. My
faith in God is subject to fluctuation as my faith in
other objects is not, even though these other objects are
equally inaccessible (as my faith in China or in the con-
servation of energy). And noteworthy about this fluc-
tuation is that it passes from extreme to extreme, not
pausing in the intermediate stages of probability: the
existence of God is to me either wholly certain or wholly
absurd. Likewise of immortality: it seems to me at
times that a man is a fool to believe it, at other times
that a man is a fool not to believe it. Thave no power
of weighing shades of probability in these matters. It
must be so, it can’t be so: these are the only degrees of
which my own religious faith is capable. But alterna-
tives like these belong rather to the will or disposition
of the spirit thanto the estimating mind. And further,
the one thing which is most sure to dispel faith and
substitute the secular world-picture is precisely intellec-
tual scrutiny.  Faith is not only difficult for reason; it is
distinctly diffident toward reason. Its origin, then, and
its firmness must be due to some other power, presum-
ably to will.

It would help our thought on this point if we could
trace the mental processes in which the idea of God first
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arises in human consciousness. It 18 more than doubt-
ful whether any such tracing is possible; and largely
because of the circumstances which we have pointed out:
the thought of God comesand goes; is often lost and often
recovered, both in racial and in individual experience ; it
appears also in various ways to various minds. No
historical nor typical origin of the belief in God can be
shown. Nevertheless, taking as a beginning a mood of
secularity which often recurs in human experience, there
may be some measure of typical psychological truth in
such a picture as this which follows:

There is a grim and menacing aspect of reality which
remains commonly unemphatic asour lives go but which
events may at any time uncover. We are obliged to
witness this vast Whole, of which we speak so easily,
threatening existence or destroying the things that make
our existence valuable. Against such threats our usual
methods of protection avail exactly nothing. The mer-
ciless processes of nature, of disease and death, of fate
generally, are not impressed by entreaty or by effort,
are not to be beaten off with clubs nor frightened away
by shrieks and gestures of defiance. All these weapons
will be tried ; and trial best convinces of futility. Fear
and hope normally inspire action; fear and hope show
themselvesalike empty in thissituation. Thatwith which
one has to do isreality itself ; and toward this only some
less external attitude can be significant. But in the
human creature at bay there are other depths; the recog-
nition of futility is the beginning of human adequacy.
For despair ends by calling out a certain touch of resent-
ment, — resentment having a tinge of self-assertion in
it, even of moral requirement directed against reality.
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Such a being as I, by virtue of this very power of real
izing my situation, by virtue of my whole-idea and
my self-consciousness, has some claim to urge upon the
reality that surrounds me, threatening ; the reality which,
after all, has brought me forth. Though by the slight-
est movement of this deep-lying sense of right, one does,
in effect, demand justice of his creator: and thereby, with-
out premeditation, finds himself with the idea of Deity
already constituted and possessed. For toward what can
moral resentment and demand be addressed but to a liv-
ing and moral Being ? In that deep impulse of self-
assertion there was involved, though I knew it not, the
will that my reality should be a living and responsible
reality. And in time I shall find that in imputing this
quality to my world, I have already lifted the burden of
those anxieties,so helpless upon their own plane. The
God-idea thus appears as a postulate of our moral con-
sciousness : an original object of resolve which tends to
make itself good in experience.

For the proof of this new-found or new-made relation
to reality, expressed in my God-idea, is this: that in meet~
ing my world divinely it shows itself divine. It supports
my postulate. And without such act of will, no discov-
ery of divinity could take place. Men cannot be worthy
of reverence, until I meet them with reverence: for my
reverence is the dome under which alone their possible
greatness can stand and live. Of the world likewise, —
it can have no divinity but only materiality or menac-
ing insensibility, unless I throw over it the category
under whose dome its holiness can rise visible and
actual. God cannot live, as divine and beneficent, ex-
cept in the opportunity created by our good-will: but
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given the good-will, reality is such as will become
indeed divine.

In accord with this conjecture as to the position of
religious truth, namely that it is determined by the
movement of will-to-believe, is an old observation of reli-
gious experience. It is written that he who seeks finds:
the connection between seeking and finding is infallible.
Such infallible connection may be many-wise under-
stood, but it may be thus understood, that the seeking
brings the finding withit. ‘ Thou wouldst not seek me
hadst thou not already found me,” said Pascal: and to
Sabatier this thought came “like a flash of light. . .
the solution of a problem that had long appeared insol-
uble.” ! The religiousness of 'man’s nature is the whole
substance of his revelation. Whatever we impute to
the world comes back to us as a quality pre-resident
there — is not this the whole illusion of reality ?
Impute then to the world a living beneficence : the world
will not reject this imputation, will be even as you have
willed it.2 Your belief becomes (as Fichte held) an
evidence of your character — not of your learning. He
who waits his assent till God is proved to him, will
never find Him. But he who seeks finds — has already
found.

In all these respects there is the strongest resemblance
between the religious idea and human value. The world

1 Outlines of a Philosophy of Religion, p. 32.

$ The Chinese have long had a saying “ If you believe in the gods, the
gods exist : if you do not believe in them they do not exist.” Whence prag-
matism as & theory of metaphysics may be said to be of Chinese origin.
See A. H. Smith, Chinese Characteristics, p. 301.
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is consistent without Deity (so it is said); the world is
consistent also without beauty,or other charm. Before
reason, religious assurance is evanescent: so also with
any pleasure or other worth when by introspection, or
amalysis, we determine to seize its secret. The world-
body to the eye of Fact is grey, even dead with all its
working ; if it is to be reanimated with worth, it must
be by that miracle which continually repeats itself in
our experience — the Spirit breathes upon it from its
own resources the breath of life. Thus the birth of
value and the birth of God-faith are alike ; as indeed
we have every reason to believe, if the conclusions of
the last chapter are valid: is it not possible that they
are the same thing,—in both cases the work of an
ultimate good-will toward our world? If the union
which we have proposed between idea and feeling
is indeed so intimate and equal that “ without feel-
ing the ideas are false; even as without the idea the
feelings are meaningless,” it is at least possible that
some deeper faculty fundamental to both idea and
feeling is here giving laws to reality itself: deciding
what the truth, and therewith the value, of my world
shall be.

A new conception of faith appears here: faith is more
than passive feeling, more also than the sight which
seizes upon the reality of the world as it is — faith is
the loyal determination and resolve which sees the world
as it is capable of becoming,and commits its fortunes to
the effort to make real what it thus sees. The religious
creed or world-view becomes a postulate rather than
either an empirical discovery or a revelation to be
obediently received.
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I know not whether this presentation of a voluntaristic
foundation for religious truth has been able to provoke
any acceptance on the part of the reader: it is a para-
doxical doctrine, yet it has in it great power, and
especially great relief for the difficult situation of the
religious idea. To my mind, I must admit, nothing
more illuminating has ever been put forward than
just such interpretation of many a religious doctrine ;
nothing truer to the way in which religious picturing
and myth-building does actually take place in the
human consciousness.

Taking religious ideas literally and fixedly is, in fact,
a modern and Western peculiarity. The Oriental mind
realizes that the spiritual atmosphere in which either
men or gods may breathe, must be created ; it knows
nothing of empirical truth in matters of religion, truth
passively taken ; and postulate joins hands with poetry
in constituting the medium in which all spirituality may
live. (The freedom of the religious poem or myth or
parable may be regarded as the will-to-believe at play.)
The Oriental mind speaks understandingly of miracles
and virgin births, because it sees in them poetic means
of lifting what it will pronounce divine above the com-
monplace of profane event and indolent human charac-
ter. We also, of the West, have our own style of poetry
and imagination ; of which we see well enough that it
must be understood with imagination and humor also
after its kind. But we approach, in religious matters,
the poetry of the Orient often with a literal-minded
savagery, which must accuse us of some deeper defect
than simple lack of humor —a lack, namely, of spir-
ituality itself, which knows that the language of the
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spirit must be read by the spirit also, and is not to be
rudely transferred into empirical text-books of physics
and of medicine. I do not doubt that in religion as in
human experience generally, each will sets the level of
its own life, determines in large measure its own destiny,
and helps to create spiritual reality for all other human
life. A faith without a large ingredient of will, is no
faith at all.

Nevertheless, I must believe that the great heave of
the West to get a literal and objective grip upon its
major religious objects is an advance, and not a retro-
gression. We only drive men to make their religion all
prose, when we threaten to make it all poetry and postu-
late. For poetry and postulate are pioneer stages of
truth, and live by the ounce of literality and truth-
independent that is at their heart. The large scope for
our own will and creation is not denied : the world is
such as to make this creativity possible. But then our
religion attaches itself to the literal truth that the
world is such, already such, as to allow these develop-
ments and to respond thus sensitively to our acts of
will. This prior element becomes our religious creed ;
the region of our wills to create becomes the province
of art and of morals.

The destiny of religious truth to become universal
and imperative must detach it at last from all salient
subjectivity ; must state and define the scope of our
creative possibilities within the frame of that which
independently Is. Literality is an accomplishment of
deepening self-consciousness ; it marks an achievement
of personal equilibrium and stability, which is able to
recognize corresponding stability and identity in the
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world with which it deals, — not as limiting its own
freedom, but as upholding it. It has required a Western
integrity and self-respect to submit in obedience to the
observation of Nature ; it is this same integrity which
requires in its religious objects that to which it must
be obedient, as the basis of whatever creativity and
command it will claim.

Early religious objects are like play-objects of chil-
dren, whose character is partly real,and partly conferred
by the player. This, says the child, shall be a soldier,—
this a good soldier, and this a bad one —and behold
they are such. To hold interest, playthings must become
more autonomous as the child grows, more locomotive,
more realistic and difficult to manage. In time they are
all to be displaced by objects of the same name, — but
real. As for these real objects, they are more danger-
ous, more refractory ; they have independent inner pur-
poses of their own ; our success in dealing with them is
uncertain, whereas with the play-objects, whose inner
thoughts were such only as we imputed to them, our
success was a forgone conclusion. Play is the necessary
prologue to life, because, chiefly, it is necessary to meet
life with the habit of success. Not wholly different may
it have been with the maturation of the religious life in
human history. Let the religious instinet have its full
swing and success in its traffic with divinities and world-
auspices which are in large part the work of its own
will, if not of its own hand. Thereby may it be prepared
to meet with the temper of success the ear of a Deity
wholly himself, wholly identical in his own counsel.
Christianity marks the first great inburst of the Orient
into consciousness of the literal world, with its literal
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human problem and world sorrow, the first worship of
the literal God of that world. The work of literalizing
our creed is never to be finished ; for imagination and
postulate move more rapidly than the leaven of objec-
tivity can spread ; but they move under the protection
of the major literalities. Upon these major literalities
religion must henceforth and forever be built. For ma-
turity is marked by the preference to be defeated rather
than have a subjective success. We as mature persons
can worship only that which we are compelled to wor-
ship. If we are offered a man-made God and a self-
answering prayer, we will rather have no God and no
prayer. There can be no valid worship except that in
which man is involuntarily bent by the presence of the
Most Real, beyord his will.

The problem of loyalty in religion is not different
from the problem of loyalty elsewhere. It is true that
we cannot be loyal to any tie that has been imposed
upon us without our own consent— this is the first prem-
ise alike of love and of government. On the other
hand, we cannot be loyal to any tie that has been fabri-
cated by a needless stroke of our own will. Any object
which can hold our allegiance must therefore be at the
same time an object of free choice, and an object of
necessary choice. In the expressions of romantic love
it is hard to tell which is uppermost : that this bond
between the lovers is wholly their own, their exclusive
knowledge and will, the highest work of their own free-
dom ; or that this bond is the work of Fate, such as the
stars of heaven from all time have destined to effect.
Unless God is that being for whom the soul is likewise
inescapably destined by the eternal nature of things,
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the worship of God will get no sufficient hold on the
human heart. Religion is indeed a manifestation of the
generous and creative side of human nature; but its
generosity is not that of creation out of whole cloth, —
it is the generosity of the spirit ready to acknowledge
the full otherness of its objects, and to live divinely in
a world which s divine.

It is still possible that reality in its whole constitution
is a matter of choice, though not of our choice. The
results of your choice become data to me; your will is
my fact: it may be similarly that everything which is
fact to -our human consciousness is the creative choice
of a supreme Will. On such a supposition, voluntaristic
views of reality would be true for God, but for no other.
It is true that creativity is the essential quality of the
will; and in the constitution of reality, man’s will is to
codperate with whatever other creative will there may
be in the universe. But man has religion because he is
not wholly identical with God; and his religion will be
founded upon that relation to reality in which he is less
creative than dependent,— or more exactly, in which
his creatorship is a result of his dependence.!

For in truth, our human life is only an apprenticeship
in creativity. The small launches of postulation which
we make depend on being quickly canght up and floated
by a tide of corroboration hailing from beyond ourselves.

! There are two uses of the word independent which need to be dis-
tinguished. One kind of independence is mutual, 8 symmetrical relation:
A is independent of B, B is independent of A. The other kind is not
symmetrical: A is independent of B, B is dependent upon A. It is in this
latter sense that we refer to ‘the independent variable,’ in mathematical
and physical systems. Reality has an element of the latter kind of inde-
pendenoce of finite purposes, not of the former.
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We leap; but unless we are soon borne up from beyond
we make but a sorry flight. And however far my crea-
tivity extends, my own creations never become truth for
me, until seen through the eye of another than myself
they are recognized by him as fact, and so made valid
for me also. My best creativity must win the consent
of the independent before it can take the status of truth,
even in my own eyes. The word truth has in it some
reference not to be suppressed to a wholly other than
myself, to a will wholly other than mine, as a condition
of the reality of anything created. Thus, all finite crea-
tivity contemplates this other, which by implication is
not a product of its will ; it is this radically independent
reality which religion seeks to know, and which alone it
can worship.

How, then, is religious truth to be known? Are the
realities of which religion speaks to be discovered in
experience? Or are they matters of hypothesis, or of
inference, that is to say, of reason? Our answer has been
implied in what has gone before: religious truth is
founded upon experience. In that imaginary picture of
ours of the psychological birth of the idea of God —
in which it seemed to us as if our resentment, a stroke
of moral will, had spontaneously made or recognized
our world a living and responsible being — we may dis-
cern beside the stroke of will an experience of discovery.'
If there is any knowledge of God, it must be in some

1 Of some such subtle but veritable experience I believe that all
“revelation” is built. Revelation is knowledge real and empirical (i.e.,
received in relative passivity), which is more certain in itself than in its
assignable conneotions with the main body of experience The logic of
the matter is worked out in Parts IV and VI.
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such way a matter of experience. Thisimplies that our
experience of reality is not confined to sensation. Sen-
sation itself also brings us into contact with a reality
which is independent of our will; sensation is a meta-
physical experience. And religious faith must be built
upon an experience not wholly different from sensation ;
but a supersensible experience, like our experience of
our human fellows ; an experience which recognizes the
reality given in sensation for what, in its true nature,
it is. '

And ‘whatever is matter of experience must also
become, in time, matter of reason ; for reason is but the
process of finding, by some secure path of connection,
a given experience from the standpoint of other expe-
rience assumed as better known. The proof of God’s
existence is (as Hegel put it) but the lifting of the mind
to God from out of the affairs of secular business. Such
proof, or mental direction, is called for, not because
the religious objects are inaccessible to experience, but
rather because they are accessible ; and being found in
experience, it is necessary to establish their systematic
relations with the rest. It is through reason that the
original and evanescent experience of God becomes
established as veritable truth.

This, then, is the result to which our labors so far
have led. We cannot find a footing for religion in feel-
ing: we must look for valid religious ideas. And these
ideas are not to be taken at liberty, nor deduced from
the conception of any necessary purpose: we are to seek
the truth of religion obediently in experience as some-
thing which is established in independence of our finite
wills. So far we have done no more than orient our
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search. The task itself we shall take up in a later part
of this book.

In the meantime, while voluntarism cannot define truth
for us, religious truth least of all, it remains the most im-
portant and valuable of all tests of truth and ballasts of
judgment about truth. The question, ¢“ What kind of
world would best satisfy the requirements of our wills ?”
can never finally determine what kind of world we, in
reality, have. But such questions may go far toward
clearing our mind about those requirements themselves ;
they may give some not-unimportant hints of what we
have to expect of reality. To this pragmatic type of
inference we shall devote the next few studies.



NOTE ON PRAGMATIC IDEALISM

N the foregoing chapter we have appealed from that which

we can voluntarily determine to that which independently
Is, as the necessary basis of religious truth. And this appeal
is on the whole valid and intelligible. But voluntarism may
recur to its most searching and general question— a question
which we have already dealt with by implication! but which
may now with advantage be considered by itself. It may
require of us an account of that independence which we expect
to discover, doubting whether anything in this universe can
be essentially independent of any other, doubting whether any
real object of ours is independent of ourselves, doubting
whether in the last resort those most real objects of our best
maturity are not also there, in all their inner freedom and
autonomy, by dint of some deeper will of ours, some necessary
or absolute will. Have we not even now said that we must
desire that our religious objects have such independence, that
we need it as a support for our loyalty ? and in confessing
these needs have we not admitted that this independence may
still be regarded as the free deed of our own deepest will,
and so no absolute independence ?

It is in experience that we meet with the supposedly inde-
pendent realities of nature and society with that total volume
of Fact which is there whether we will or not. But experience
has long been known to be no such passive affair as it seems.
Idealism has made clear to us how much the mind must con-
tribute to make its experience what it is : how little is actually
given, how much is made on the basis of this little — or noth-
ing — from outside. We think we find our fellow men, for
example, as independent metaphysical entities ; we treat them

1 Both in the above chapter and in chapter x, in discussing the
meaning of ideas.
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as if they were such. But even as we observed how far the
qualities and characters of men are determined by our own
resolve, 30 we may now see, striking deeper, that their very
metaphysical selfhood, their individuality, is real by consent
rather than by given fact. Neither they nor we find given
any substantial soul or individual in this world, whether theirs
or our own; but our purpose is to live in a world of real
persons, and so far as possible to be real persons ourselves.
According to this necessary aspiration we act, and cannot help
scting. But in its nature our whole environment of “meta-
physical reality ” is no independent fact, passively received,
but a determination of our own absolute will.

Such, in brief, are the considerations pressed upon us by
volitional idealism, especially in the form in which that ideal-
ism is presented by Fichte, and in our own time by Royce,
by Miinsterberg, by Rickert, and others.! There is nothing
true for any subject in which it is not possible to trace the sign
of the subject and of the deepest will of the subject. Reality
itself can have no other independence of the thinker than that
which he wills it to have.

But valuable and morally important as all this is, to know
how much of what we passingly regard as independent Fact
is in the making of our own wills, the case of the (pragmatic)
idealist is not — I must think — complete ; nor can it be com-
pleted. There may be no assignable feature of my world in
which I cannot trace the work of my own will : it atill remains
possible that there may be no assignable feature of my world
in which I cannot trace also the work of something not-my-
will. Let me illustrate this sitnation:

Independence may be symbolized by discontinuity in geom-
etry, — let us say, by a point that stands off by itself. There

1For our present argument the differences between these thinkers,
important as they are, need not be discussed. A summary statement of
the position in question may be found in Royce, The World and the Individ-
ual, vol. 1, pp. 320-342. The position itself may be labelled voluntaristic
idealism, or pragmatio idealism, or, as Royce calls it in his last book,
absolute pragmatism. (William James and Other Essays, p. 254.)
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are no independent points in a circle : every one is perfectly
bound and held by the central rule. In ellipses, there is a
struggle apart of centers, so to speak, — a certain mutual
independence in the two focal points, which loosens the attach-
ment of the curve to either. The central government of other
curves as defined by their ‘equations,’ is variously strong:
in some of them, single points become detached ; in others,
whole regions break out in double boundaries. Wherever a
hump or projection or departure from the perfect round is
visible, there is the sign of rebellion, of incipient independence.
In the angle, we have a complete rupture of central control ;
two independent equations describe the two independent lines.
With this picture of dependence and independence in mind,
we might undertake with idealistic eyes to examine the
shapes of natural objects. In nature, our supposed ideal-
ist might report, we find no straight lines and no angles:
everywhere, if you examine closely enough you find the round,
the mark of subjection to some center. Inany given organism
you find repeated everywhere the same curve —in eye, in
nostril, in spinal and muscular wave — the same reference of
every element to the type-cell and its central forces. This is
the report of the idealistic eye, which is always on the lookout
for signs of centrality ; and which may truly say that there
is nothing real and concrete which does not betray these signs
in every nameable feature. But now, look at the
same shapes with other eyes, with those of an imagined real-
ist, believer in the independent reality. Perhaps there are no
straight lines in nature, he might report, but on the other
hand there are no circles ; and the higher the effort of nature,
the less is the circle apparent. Nature, in fact, progresses out
of roundness toward angularity. Primitive animals, and sim-
ple orbits, may be nearly round ; but no developed animal is
round. In elliptical and elongated shapes we see signs of
rebellion, a new center struggling apart from the original one.
Humps, horns, heads, tails, autonomous internal organs, are
80 many evidences of promising homne-rule. In animals which
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we regard as highly developed we find actual corners and
discontinuities of line : — see the square-blocked blooded bull;
compare the man with the infant ; note the loose play of limb
in quadrupeds as compared with the tighter bound organs of
bird and fish. So in the works of art that follow nature ; con-
trast the moon-faced people drawn by a school-boy with the
cross-hatched sketches of any master hand. Or observe the
line of progress from the round huts of the ancient Saxon,
the igloos of the Eskimo, the charcoal-burner’s huts of Scot-
land, the Indian wigwam, and the like, — from these to the
square walls of the romanized English dwelling and our
modern house. Roundness is, in fact, the hopeless thing in
nature. So far as the organism is round and continuous
within itself, in so far it must live upon its own resources and
inertia, and has the promise of death. But wherever it crosses
reality, even the most primitive of organisms, wherever it
touches the sources of its continued life — in eating, in know-
ing, in giving birth — there is a breach in its body-wall ; there
it confesses discontinuity and dependence upon the independ-
ent. So the report of the realistic eye, on the lookout for
marks of independence, might answer and supplement the
report of idealism. To every sign of dependence which the
idealist can show, the realist can show a corresponding sign of
independence. We can decide, on such showing, neither for
one nor for the other.

To come now from our illustration to the matter itself : It
is not enough for the idealist to show that the mark of the
ego and its purposes is on every object of knowledge, and on
every phase of the object ; he must also consider whether the
mark of the non-ego is not equally pervasive. In so far as he
fails to do this, he leaves us dissatisfied. His argument savors
much of the logic by which Thomas Hobbes proved that by
virtue of the social contract, all acts of the Leviathan are in
reality my own aots, expressions of my own will — no matter
what the Leviathan may do, short of threatening my own safety
or existence. There is a Leviathan of our living universe also,
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to whom we are bound perhaps by some cosmic ¢contract,’
i.e., by some necessary consent of our absolute wills — pre-
sumably further a wholly benevolent Leviathan : still his en-
actments strike upon my consciousness with the novelty of
independence — fruits of a purpose which may include mine,
but is not included in mine.

It is in vain also that pragmatic idealism shows that the
universe is everywhere what I would will it to be if my will
were wholly self-knowing; or that when the scientific mind
submits itself empirically to the independent fact, it expresses
not alone its own purpose but its harmony with a great spiritual
fabric of conspiring purposes : these things may be true, but
they do not answer our question. There is nothing in reality
but that my will helps to make it what in my experience it

“becomes : but is there anything in reality that I could wholly
have created ? is there anything that my purposes can wholly
define? The universe fulfills my will ; but it is not definable
as the fulfilment of my will : it is That Whick fulfills my will
— and much more besides ; first fulfilling its own independent
will. The universe has its own soul, and its own counsel which
is not mine. This is its independence.!

We admit the positive side of the idealistic argument ; what-
ever is real for us is real with our consent and codperation.
As for its negative part, that nothing in reality is independent
of our will, we would turn tables on the idealistic argument.
In denying the reality of this independence, does the idealist
not implicitly acknowledge that very independence? For he
means to make a statement to which we must assent, consult-
ing not first our wills and purposes, but solely the truth as it
is. By reality, idealist and realist alike mean that which first
is, and afterward is in accord with our purposes.

He who says that individuality is a postulate, not a fact;

1 This point is further discussed and illustrated in the explanatory
essay “The knowledge of independent reality.” The geometrical
illustration above used was originally a part of the article from which
this essay was taken.
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he who declares that metaphysical being is an aspiration or
purpose, not a matter of experience ; is bound to account to us
for the source of these ideals and purposes. Ideals do not come
out of the void : postulates and moral principles are not whis-
pered to us in the form of ‘‘innate ideas ™ : it is on the spur
of experience that our wills adopt their aims and their deep-
est meanings. Whatever is present in ideal, is first present
in independent reality. In the order of existence we are first
passive and then active : though no analysis can separate our
passivity from our activity.
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PART III
PRELIMINARY

E do not know, in detail, what kind of world we
would desire to live in. Wisdom to devise such
a world we slowly acquire, and in infinite time may
possess ; meantime we tend to assume that our per-
fectly enlightened wish would correspond not too re-
motely with the general description of the world as
we find it — at least that it would more nearly ap-
proach these curious and mysterious arrangements than
we now fathom. Further, there are certain major fea-
tures of our world whose value, or part of whose value,
can be made out. In adorning the figure of God the
wishes of men have certainly had large play: it is not
unimportant to enquire how much of this wish and will
is permanently valid, how much is the passing work of
a fancy too little self-conscious. 'We have been told in
these latter days that a pluralistic world would be better
than a world of One Being ; that a world without an
Absolute would be wholly as good as with one; and
we have often been assured that God is no certain addi-
tion to human happiness, most lately by Mr. McTaggart.
Emboldened by these representations we may make a
few tentative excursions into this pleasant field of
world-willing before girding ourselves to the more stren-
uous labor of truth-finding — not forgetting, however,
that the question what we need is also a question having
a true answer.



CHAPTER XINI

THE NEED OF UNITY: MONISM AS BEARING
ON OPTIMISM.

MONISM may be optimistic or pessimistic, as we
conceive the One Being to be good, bad, or indif-
ferent. Schopenhauer’s One was blind, and its products
fit only to be swallowed up again. But monism at least
permits optimism, since a world that is Oue has a chance
of being safe. It may even be foo safe. To the minds
of pluralistic writers monism offers too little scope for
freedom and adventure; there is not enough leeway
for risk and radical disaster ; not opportunity enough for
ultimate enterprise and knightly peril ; not enough sum-
mons to courage, to world-winning or world-losing wa-
gers and commitments. Because of all the surplus pro-
tection of monism, men are made flabby ; their skins are
safe, but their morals are in danger ; hence, the world
of monism proves no such safe world after all, when
you consider the whole man. A true optimism must take
the side of pluralism. This seems to me a fair and fruit-
promising issue; for surely we will have no world in
which it is not possible to be optimistic, and without
danger to our moral fiber. Let us then attack our sub-
ject in this way : considering different brands of mon-
ism (for there are different brands), and enquiring what
brand of optimism (for there are different brands of this
also) is compatible with each brand of monism.
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I

A few elementary observations may be made at the
outset, and got out of the way.

First, no optimism is possible without some kind of
monism. For in order to think well of your world, and
expect good from it, your world must at least have a
character. It must afford a basis for expectations or
probabilities. If the world were simply random, there
would be no such thing as probability in it, nothing
to build a reasonable hope or prospect on. There is no
pluralist who does not limit, and very profoundly limit,
the sort of chance and accident which he admits into
his world-picture. Change occurs, new things are born,
forces of many kinds drive at large, free individuals
assert themselves freely : but all this variety and novelty
takes place in digestible quantities. New creations are
to be noted; but they begin small, in a more or less
considerate manner, appearing in homes and other
places where they can be taken care of. The pluralistic
universe does not blurt and burst out in erratic and
unmeasurable Facts, of unheard-of Kinds. The most
revolutionary things that happen there are revolutions:
each quietly contained for a time, in the form of a new
idea, within the compass of some man’shead. 7he Mind
is in fact the hearth and brooding-place of such wild
Force and Novelty and Freedom as the pluralist most
wishes tomake way for. And the fortunate circumstance
that these things have any brooding-place at all shows
how important it 18, even in pluralistic eyes, that the
new should come with some reference to the old; the
Many be not too fatally disruptive of the One. The
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world that any of us want to live in has, then, some
character of its own, innate or acquired, and hence
some unity upon which any man must build his
hopes.

Second, no optimism is possible without some kind of
doubt whether things are what they seem ; without look-
ing behind appearances. If the character of the world is
Good, or has good possibilities, this does not appear upon
the surface of experience. No justification for either
optimism or monism can be found there. The surface
of experience is pluralistic enough, tossing, various, dis-
tracted, challenging sanity if one lets himself go. And
this surface, if it has any general character, is not more
good than bad. The idea of evil did not arise in the
mind without illustration in experience: it is from this
surface that good and bad get their flavor and burden
of contrast. No man can be an optimist, then, without
going behind the superficial returns. The character
of the world upon which he bases his judgment must
be a real character, as opposed to apparent character:
your optimist must be something of a metaphysician,
something of a seer. He is an optimist only because he
has caught or achieved some glimpse of the Whole, and
some Idea therewith, which permits him a confident judg-
ment about the ultimate forces and grounds of sensible
experience: the facts he has about world-character
must be bottom facts, or they are worthless as a basis
for expectations.

Every optimism, then, involves a judgment about a
Reality, which has a character, and is therefore One. It
may appear to the judger that the unity of the world
is only achievable, not an accomplished fact: but if
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the world is even achievably One, then it is already One
in a real, though more attenuated sense; it has a char-
acter which makes it capable of being pulled together.

o

Optimism, we have said, must come from getting our
world into so much of a real unity that we can pass
judgment upon it as a whole. 'We may now observe that
this unity must be of a fairly substantial sort. There
are types of monism too attenuated to justify any gen-
uine optimism. Let us describe one or two such.

Our world has, for example, a certain formal unity.
This unity is to be seen in the fact that all objects of
experience, however various, are all alike objects of ex-
perience: must have so much in common as is implied
in their being thinkable by the same subject, all contain-
able within his comprehensive background of objectivity
and time. No one can mention any possible degree of
frantic chaos, but that in mentioning it as an idea of his,
he has made a unity of it; has even presented it to us
in @ frame. Beat the bush of self-contradiction with
sufficient skill and persistency ; always some such unity
can be corralled in the liveliest pluralism statable. But
any pluralism may grant you these bonds, without sub-
stantial menace to liberty: all fish of the sea are also
already caught in the fisherman’s idea, and if not fur-
ther caught need not resent their captivity. But our
world must be further caught, if we are to be optimistic
pluralists; this degree of unity if it goes no farther can
support no concrete expectations. For anything, how-
ever disastrous, that could be fancied, would by the same
reasoning fit into the same frame of unity. Our opti-
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mism must affect the contents of our picture ; the unity
must obtain in the designs of the object, as well as in its
external relations to the subject.’

But there are also objective and concrete unities
which are still too attenuated. Idealism knows of such
unities, discoverable by applying this same method
of self-contradiction but more thoroughly. It may be
shown that this world of ours has a one-ness of Life,
or even of Purpose. If the real world has a conscious
selfhood, there is very substantial basis here for expec-
tations. But bardly enough for expectations of any
definite human color. For would we not have to
enquire what reference such world-purpose might have
to our own special situation; further, what fixes the
course of such purpose, spreading its career out in time
as if by some resistance; whether, then, in any finite
time the purpose reaches fulfilment; and whether any
segment of history, such as may concern humanity, is to
move toward or away from the goal of our Good, in the
immeasurable rhythms of cosmic history? The fact of
the simple existence of a sympathetic purpose at the
bottom of Reality may have some positive value, quite
apart from any practical expectations ; a question which
we may later on enquire into.? But considered from
our present standpoint of expectation, any such unity
might consistently admit into its outline a retrogression,
damnation, or even extinction of human experience, if
there is nothing more known of it. Has not the good
God existed for long ages in the same world with hell

1 And such like external relations between its own parts as are
involved in that common relation to the subject, external to all of them.
3 Chapter XV.
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and all devils, hell getting steadily fuller? —and may not
your One-purpose do as much, or even more? There
would seem to be still plenty of risk in such a world
for the most reckless pluralist. The Great Hunter
crashes through the World-forest in pursuit of His
quarry — not spoiling nor heeding our small chase, add-
ing if anything one more and chief excitement thereto,
that He do not tread on us/

In fact, must it not be said of any purely meta-physical
monism that it leaves our human situation and prob-
lems much the same as before ? It is astonishing, when
we stop to consider, how much monism we can define
without affording any substantial footing for optimism
—hence without cancelling any of the undesirable risks
of existence, to say nothing of encroaching on those de-
sirable risks which pluralism wishes to preserve. We
see how it is that pragmatic objections to monism have
been of two opposite tenors: one, that the world of
monism is a “ block-universe ” closing up all avenues
of chance; the other, that Unity is a wholly ineffective
and meaningless bond, making no difference whatever
in our outlook upon experience. It is worth while, as
against the first objection, to bring forward the second:
a gingle organism certainly does not okne weiteres im-
ply a petrified organism. It is open to doubt whether
the fact of unity, by itself, implies anything significant
about the working-character of the thing unified. Let
us put the matter thus: if our monismis such as to pinch
the universe together only at that point from which it
emanates — whether in one cosmical and temporal point
of beginning, or in one permanent basis and pre-suppo-
sition — such monism gets no control over the wild
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horses of Becoming, whether in our favor or against us.
Enough of this kind of monism.

I

If monism is to be of service to our expectations, it
must affect the apparent as well as the Real ; we must
indeed go beneath the surface of experience, where
good and bad meet on equal terms, but only for the
sake of prophetic control over that same surface in its
further developments. Monism begins to offer signifi-
cant basis for our prospects when it seizes upon the
actual processes of the world, and declares that they are
all cases of One Process. In the nature of that One
Process can be read something of the presumable
outcome.

All the processes that we know are operations carried
out against resistance ; the unification of the processes
may well begin by a unification of the resistances, bring-
ing all practical problems together into one practical
world-problem. Unifications which thus begin with
unifying the resistances seem to set up dualisms instead
of monisms —as of light against darkness, Persian God
against Persian Devil, spirit against matter, and the like.
But such dualisms are not far from monism. For clearly
there can be no well-founded hope for good unless there
18 some estimate of the resistance thereto ; and there can
be no estimate of the resistance unless such resistance
has its own unity.

Any theory of the world which represents all the
forces of the world as cases of one Force; all laws as
cases of one Law;is thus unifying our problem, and
helping man to see his task as the task of spirit every-
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where in a world of Nature. Such is the monism of
natural science : and indeed might not science be fairly
described as the effort to reduce the practical problems
of man to oneproblem? Ourapparently hundred-headed
problem is One, and this one problem is the only prob-
lem there is in the cosmos. Whatever the ¢ trend of
evolution,” whatever impulse there is in the life of the
world, all becomes merged in, and subordinated to, the
human undertaking: the world-problem is our prob-
lem. Whence it appears that human preferences and
aversions as they become self-knowing are absolutely
valid — there being no Great Hunter with object other
than our own.

Such monism as this of effort and resistance is the
necessary beginning of any concretely significant mon-
ism. So long as resistances are plural, we are slaves to
each one severally ; the mastery of one gives no aid in
the mastery of another. There can be valid hope only in
a world in which the conquest of one difficulty is already
a partial conquest of another. Monism of this sort does
actually wipe out certain conceivable chances for hero-
ism, if heroism consists in infinite willingness to begin
again at Zero. But it does not eliminate the freedom and
variety of life — it alone makes such freedom and variety
possible. For the Many, in such case, are more tyran-
nous than the One ; in winning subjection to one master
we gain foot-looseness from indefinite tyranny of the
mob. In cosmic as in political affairs, man has many
powers over him ; and unless he find some one power
in which the powers of capital, of custom, of church, of
the mandarinate, of social pretence have their match
and solvent he is slave indeed, though he live under a
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“free ” constitution. Freedom from the powers is found
in subjection to Power; as freedom from the ten com-
mandments is found in subjection to the one and great
commandment. Hence monism is at once fixity and free-
dom from fixity ; the only possible condition under which
freedom in the world of concrete enterprise can be won.

It is necessary, then, to any optimism, that there
should be unity in the conscious processes of the world;
and especially a unity of the resistances or evils, which
such processes have to meet. But this is not a sufficient
foundation for optimism. Optimism requires a further
judgment, namely, that the Real is the good, and not
the evil: i.e., that evil is an essentially conquerable
thing, not a reality co-ordinate with the purpose that is
against it. And herewith, as monism begins to be sig-
nificant, it. begins also to justify the pluralistic criticism:
by reading the outcome into the prior constitution or
nature of the case, the world is made too safe,— and
the nerve of our responsibility, as well as the zest of
our personal importance is relaxed.

It is obvious that this judgment, that the Real is the
good and not the evil, stands at a critical pass in this
problem of monism. It is a judgment of many shades,
and some conclusion as to its worth may be gained by
considering how it is actually used in human affairs.

IV

The implicit assumption of the scientific view of things
is that every evil is to be remedied in time by our own
efforts. Conversely, there is a type of reaction to every
definable ill of our human condition which we might
well describe as the scientific reaction ; that is, the effort
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to refer the ill in question to causes, to conceive it as
a form assumed under definite conditions by the one
world-energy, and by mastering the conditions to mas
ter the ill. The evil, in short, must be thoroughly
examined and known; to overcome it, we must first
become fully conscious of it.

But our world seems to be so constituted that many
a bad condition is not best cured that way. It happens
at times that an invalid may make a better bid for health
by ignoring his disease than by enquiring into it. As
for our moral faults, it is quite impossible to reach a
cure by the scientific reaction alone. If we tend to
ignore our own sins and win our moral salvation in large
part through determined self-respect— there is in this
instinctive attitude much moral lethargy, no doubt, but
some modicum of natural health of spirit. Willingness
to confront every evil, in ourselves and outside ourselves,
with the blunt, factual conscience of science; willing-
ness to pay the full causal price for the removal of the
blemish ; this kind of integrity can never be dispensed
with in any optimistic program. And yet we cannot
radically cure evil that way : the method of justice works
perfectly only in the world of scientific objects them-
selves, world of unconscious things. Wherever conscious-
. ness enters we have to combine the scientific reaction
with another, one which involves turning away from the
defect and asserting in effect that the evil is less-than-
real, that the real is the good. There is a self-righting
tendency in conscious beings which has only analogies
more or less distant in nature. The system of movements
in such a group as the solar system has a certain self-
righting tendency ; a gyroscope will resume its own plane
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after disturbance not too great; any living organism has
still more remarkable self-restoring properties: but when
we are dealing with consciousness on its own ground,
or with any product of consciousness, with systems per-
sonal or social or political, self-righting becomes the
essential thing in all righting. This is the grain of truth
in the former laissez faire theories. This is the impor-
tant truth in the instinctive dislike of attacking the
social evil and its affiliations with the hammer and tongs
of scientific procedure and publicity. In these regions,
our world upholds a policy of working out the good by
over-attention to it and under-attention to its opposite.
The world behaves as if the good were the real.

I venture to say that there can be no real optimism
on the scientific basis with its type of monism. For not
alone are evils too numerous to be disposed of in this way.
It is also true that progress, with its income of new
pains and troubles, would involve continually greater
and not lesser suffering. If it were the destiny of
human life to pursue all evil by proportionate atteation,
becoming first fully conscious of it and of its conditions,
a just consideration of the way in which life deepens
both in sensitivity and in demand must open the pros-
pect of our knowing pain and evil not less intensely,
but more intensely forever. Men differ much in their
disposition to yield the scientific method to the more
monistic method of ignoring evil. Some are unable to
enjoy a good until they think they have earned it, which
earning is another name for knowing the conditions and
complying with them, conditions fixed in the unity of
nature. Others demand without earning, and receive
much of what they demand. But even the most earn-
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ing natures earn less than they think. For on the level
of experience-surface there is an overcrowding of possi-
bilities, too many features of the world to be attended
to; every man must choose which aspects of his world
he will look upon, forgetting the overwhelming major-
ity; and every man is led (even though he like to be
a pessimist) to select those aspects which best suit his
habit of thought and make a world-harmony for him.
Every one must fall back at last on vis medicatriz
naturce when working out his destiny, making mute
appeal to the proposition that the real is the good, and
the good the real par excellence.

Vv

Optimism, I say, requires this degree of monism ;—
belief in an individual Reality not-ourselves which makes
for rightness, and which actually accomplishes right-
ness when left to its own working. Does this, then,
eliminate moral courage from the universe? making
things, on the whole, too secure? It must be answered
that there are right and wrong ways of taking this prin-
ciple, which in itself permits moral laxity and also
admits moral enterprise, as in a world of free men we
should desire — for what moral worth can there be in a
strenuosity which is a necessary condition of existence
itself, as in a pluralistic universe it must be ?

If ignoring evil becomes a conscious principle for
saving personal effort, it is bad —and also defeats itself.
Evil self-savingly ignored is 7ot cured: the monism in
question is not mechanical in itsoperation. When seek-
ing forgiveness and getting it becomes routine, it ceases
to minister to moral progress. The ship of state has
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large inherent tendencies to go right, even if the helms-
man is tipsy and negligent — else what state could last:
but when the helmsman begins to exploit this qual-
ity, adopting laissez faire policies for his own holiday,
the way to shipwreck is not long. Selective emphasis
becomes insolence when the goodness of Reality is made
a personal perquisite.

The true use of the principle seems to lie in this
direction: that the evil is not merely forgotten, but gen-
uinely disposed of by that to which the attention is
turned. If I assume of my neighbor that the reality of
him is good, and that his faults are relatively non-real,
this assumption is justified only as I actually grasp his
faults as the seamy sides of his virtues, having their
reality and their ultimate relief in the heightened life
of those same positive qualities, — his wrath as part of his
spirit, his hesitation as a phase of his self-consciousness—
to be relieved by more self-consciousness, his shiftlessness
an incident of his ideality — to be remedied by a more
vigorous ideality, not by mere battle against shiftless-
ness. Of ourselves, we know that when life is at low tide
our very strength stands against us and becomes our
fault and our viciousness ; whereas, when life is full, our
sin becomes our character, and fights for the good we
seek. Ignoring, then,is justified when theill is known;
known as an alterable aspect of a reality which is good.
The whole necessary policy of efficient living, that of
concentrating upon a few positive aims, to the neglect
of much detail, is morally and practically justified (where
it is justified) only by a conscious monism of the sort
we have been describing. In fine, any and every radical
commitment to a single aim, heroic adoption of a cause
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as one’s own fate, ultimate risk and wager against des-
tiny, can be justified whether before morals or even good
sense, only if the meaning of the commitment in ques-
tion is this: that this thing to which I give myself is a
character of the One which is real and good, destined
to endure, held in place when established by all the self-
righting forces of the universe. The moral good which
pluralism demands can only be had, I say, on the basis
of the kind of monism here defined.

Justice and science pit wrong against wrong to make
right; thereby making good commensurate and homo-
geneous with evil. Justice and science must smell full
deep of every ill-odor in order to discard it. If we doubt
the universal worth of this method, it is because we
judge evil to be a shade less real than the good, some-
thing that can be displaced to some extent by simply
finding its place in a positive view of things —reduc-
ing its evil-ness to an error of position. This gives us
our responsible right to discontinuity. Such a view, we
may note, also involves a judgment that Reality is akin
to consciousness; for in terms of the causal network,
there is no other than the scientific method possible.

VI

It remains to be noticed that the monism here
described leaves a degree of pluralism in the universe.
Any principle of selection, which admits certain ele-
ments of experience into the Real and excludes others, is
incompletely monistic. The mind is a unity in process
of being made up; in which process much that presents
itself is bundled out, discarded, as not to be knitted in
with the unity here being constituted : and whatever is
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true of the single mind, if the mind is an integral part
of the universe, is true also of the universe. If any
materials of consciousness appear to the mind as loosely
attached, detachable, actually detached and excluded —
then in Reality they are thus detached and excluded.
Any experience dropped by us is dropped absolutely.
Even though the One may attend to what we let go,
our letting go is one of the absolute facts; a stitch
dropped by ourselves is dropped by the World, irrevo-
cably dropped. The scientific method of disposing of
evil is more completely preservative of the outcast ele-
ments, hence in this respect more monistic: science
regards well what it will exclude, whereby the thing to
be excluded gains a kind of immortality in memory, at
least in the records and working of the mind — sci-
entific exclusion is thus no wholesale exclusion. But
otherwise the mind deals more ruthlessly with its con-
tents. JForgetting drops much experience-stuff out of
sight that has not been refused in the movements of
attention. Discontinuities abound in our inner history,
snapping off of thought-threads, wanderings, unfinished
business — never to be finished; moral discontinuities
also, in forgiveness and self-forgivenesses. Sleepings
and wakings, the fresh starts without which every
finite will would speedily be brought to despair, —
through all such our mental and moral world, so far
as its contents are concerned, takes on the aspect of
a series of geologic faults — departs from a scrupu-
lous monism in which every item is an equally valid
member of the Whole, by quite unmeasurable amount.
There is no monism on the level of events. History
falls by quantities into the abyss, and this is the
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unstinted opportunity for our sifting — even yet all
too un-radical.

The only hope of finding the Real to be one and
good is in such sifting-right, in the circumstance that
the universe is not utterly organic, and that we are not
compelled to absorb into our structure all the false
scaffolding we have raised. Unless our monism were thus
saturated with pluralism and absolute death, we should
have no power to move under the burden of our past.
As old men, dying, free therace from their formule,
so our deeds and memories die, and leave us new from
point to point; links drop out of sight in evolution and
in history; whole vistas of character evaporate into the
night, unpreserved, unpreservable by diary and mem-
oir. Whatever the ultimate goal of Reality there is
leisure for working it out; the creator has been gen-
erous with time, with the material of existence, the
cloth of history, and most of it is wasted. It looks at
times as if he had been equally prodigal of men. Only
the Nature of things is One and Good; all the “empiri-
cal stuff” is as yet unmeasured and unjudged.

There is, if this view be valid, no fixed quantity of
evil fortune mapped out in advance for everyone; no
fated “peck of dirt” for each one to eat: there is room
for just such hastening or retarding the One process as
there seems, 1n our consciousness of freedom, to be. The
One stands there, as our opportunity, not as mechanical
necessity. The monism of the world is such only as to
give meaning to its pluralism; our belonging to God
such only as gives us greater hold upon ourselves. True,
the heights of monism and of necessity we have not
scaled; nor shall we here attempt them. Suffice it to
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have shown that for the good of men, for their good-
hope as also for their rightful darings and commit-
ments, some concrete conscious monism is & necessary
condition.



CHAPTER XIV

THE NEED OF AN ABSOLUTE: REFLECTIONS
ON ITS PRACTICAL WORTH

HAS the Absolute, or the thought of an Absolute,
any human value of practical sort? What interest
has that which is changeless to a world of movement and
change? what function in a world which deals every-
where with contingent realities could be performed by
a reality (if there were such) which is subject to no con-
tingencies, final, resting in itself — having no outside,
nor beyond, and so nothing to fear or to expect from
any external possibilities?

We know of no absolute stability in our physical uni-
verse, and yet we get on very well with our relative
stabilities ; build on the spinning surface of the earth,
walk on ship’s decks, having mastered the art of treat-
ing any relative foothold as if it were, for the time being,
absolute, and yet without being deceived. Kven the fall-
ing aviator feels that the earth is moving upward to
him. It is not otherwise with our truths in every depart-
ment of practice; we learn to use them within their
range of validity, treating them as if they were abso-
lute, but not misled by the practical worth of that assump-
tion, always ready (or almost always) to subordinate them
to another truth when their limit is reached. We can
treat our atomic weights as permanent, without needing
to deny conditions under which the dogma fails to hold
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good. May it not be the same with Reality also, —
that a floating reality, a slowly changing and growing
world, a developing God, even — with finite and revis-
able thoughts and purposes, —may it not be that such
a universe would serve as well as one that is based on
an Ultimatum, an Eternal and Necessary Fact? Nay
rather, may not such conditional reality be the only sort
we ever do or can make reference to ?

No better summary of the failure of the alleged
Absolute to make connections with human needs can be
given than these words of William James : ¢ The abso-
lute is useless for deductive purposes. It gives us ab-
solute safety if you will, but it is compatible with every
relative danger. Whatever the details of experience
may prove to be, after the fact of them the absolute
will adopt them. It is an hypothesis which functions
retrospectively only, not prospectively.” '

Like those too formal unities which we were recently
considering, the Absolute seems to be tolerant of any
kind of world-contents and experience-contents what-
ever : and therefore the idea of the Absolute seems to
throw no light on the kind of destiny one may expect,
suggests not one course of action rather than another,
in short “is useless for deductive purposes.” “I have
noticed,” once said an artist to me, “that perfection is
nearly always barren: a touch of ugliness is needed to
give life, action, instability.” When one speaks of the

1 A Pluralistic Universe, page 111. This is not William James’ only
word on the worth of an Absolute. I quote these words as the best state-
ment I can find of a typieal opinion, not as a complete statement of his
opinion. In Pragmatism and later books, James became, consistently or

not, more or less tolerant of the Absolute, finding it useful as providing
‘moral holidays,’ ete.
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Absolute, we are reminded of some such well-closed per-
fection, all too successfully placed beyond the exigen-
cies of all living and striving; we doubt whether it
corresponds with any significant reality ; whether it is
not a name for some sort of logical problem, a name
handed back to us as an answer.

I cannot imagine any issue more vital to us than this.
Under various names we have been dealing with Abso-
lute Reality. Under the name of Substance, it appeared
as the anchorage which all idea-meanings seek; it was
credited with internal relations to value of utmost import-
ance. Whether it had any bearing upon action (such
as “ deductive purposes” imply) we did not expressly
enquire, though the name “non-impulsive background ”
so far corroborates the comments of William James. I
am inclined to agree with the requirement that our First
Principle must be useful for practice also, that it must
mean something in particular to the exclusion of some-
thing-else-in-particular, that it must be a principle from
which deductions can be made. I wish therefore to
enquire whether the Absolute is an object or concept
that we could do without. Let me put down certain
scattered reflections on this subject.

Something like the Absolute appears from time to
time in the history of religion; but it is noteworthy -
that it is not worshipped. There is no temple to
Brahman. The Algonquins did not pray to Manitou.
Unkulunkulu, as most primitive near-Absolutes, is too
far off and has no interest in the affairs of men;
whence petitions must be addressed to the nearer and
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more finite spirits. The same judgment occurs a hun-
dred times in the various religions of the world. In
all religions have mediators of some kind corrected
the tendency of the great God-father to fall in with the
Absolute, giving the Deity effective human sympathies
and fighting interests. Ahura Mazda must have his
group of nature-gods and his retinue of Amesha Spentas.
Even Jahweh as he tends to be thought of as Abso-
lute ceases to deal with men in person and works only
through messengers or through the Logos. What we
need to worship is the seminal, disturbing, creating,
and destroying principle of Reality: for which purpose
would not Siva be a better Deity than Brahm, the
ineffable and indifferent ?

Must not Reality be a Real Force, a Real Mover, and
no Eternal Fact of changeless order? Whether for
worship, or for theory, or for common practice, we
need to reach an Ultimate which is no ultimate indif-
ference: something, rather, like an ultimate grit, a
principle that lends friction between wheel and belt,
which gives bite to the tool, plunge to the earth-dive
of the plow.

Still, we cannot dispense with a Changeless Ultimate
in our world. For practical life is not interested solely
in making differences. Indeed, action isnever interested
in simply producing something different: it is always
interested in making improvement, which is to say,
change in a situation which itself is permanent. The
permanence of the frame of change has a value of its
own, if only this — that we find ourselves at home in it.
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In the altered place we recognize ourselves because we
recognize our environment: these two things, self-iden-
tity and world-identity, go inseparably together. And
the degree of alteration which we can endure, even for
the better or best, is not indefinitely great. Any perma-
nent feature of the world will always have at least this
value for action : it is a part of that which we are for-
ever moving toward — there will be something at the
last day which was also there at the first.

It may be well for us that the only changeless Being
in the universe is the Absolute, if there be an Absolute.
For no more definite shape could be so attractive but
that in time we should lose zest in moving toward it.
The Absolute binds us to no particular conservatism;
impedes no possible rate of progress in terms of con-
crete experience. Here the unlimited hospitality and
indifference of the Absolute to contents of experience is
an advantage : *“ compatible with every relative danger”
— compatible, then, with every relative improvement.
Offering all the advantages of changelessness, with none
of the disadvantages of conserving the undesirable.

It is the presence of a Changeless Absolute that alone
could set us wholly free togrow. For otherwise we would
fix upon some concrete thing as a Changeless, something
which ought to be forever revisable, and then we must
either stagnate, or break.

" Not only my own identity, but the identity of the
human mind as a species, is bound up with that changeless
identity of the ultimate object. 'We pass judgmentupon
the intellects, and estimate the world-guesses, of Newton,
and Paracelsus, and Thales, and Lao Tze, and Moses:
we are able to do this only in so far as they, and weall,
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have been aiming at the same mark, thinking the same
world (not even, at bottom, a slowly changing world),
testing character upon the same nature. If a man’s
philosophy is to be a faithful expression of his ¢ tem-
perament,” he must in that philosophy single-mindedly
seek — the Absolute: for individual differences can be
individually significant, or even measurable, only as
they accept the same aim and standard.

Identity of mind in the species is a consideration of
the same moment with sanity in general. We cannot
dispense with a Changeless Ultimate.

As a First Principle, the Changeless is of course
insufficient. Our Ultimate Reality must have qualities
of both changelessness and change. Or, may it be that
the principle of change is furnished by ourselves ? Let
us consider this.

No Eternal Fact can of itself foster any practical
conclusions or deductions; what one will do about it
depends on how one is disposed to take it. There is no
conclusion from one premise alone; and in these prac-
tical affairs conclusions are drawn by concentrating the .
changeless Facts in one major premise, while we carry
with us the minor premises which determine how we
shall respond to them. Let me illustrate :

Among the relatively stable features of our existence,
there is this one, that ¢ Life is short.” Well, — what is
to be done about it? That depends upon the imagina-
tion of theindividual; but in every case something is done
about it. One man pulls a long face ; becomes a pious
miser, begrudging every minute not spent in profitable
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meditation — and when /e says to a neighbor that life
is short, he expects to see the same practical consequences.
But hear old Omar announce to us this same eternal
truth, and notice his conclusion: parsimonious also,
toward the finite number of moments, but for fear he may
not live to drink his fill. His originality lies in his minor
premise. But indeed the shortness of life need mean
neither one conclusion nor the other; need mean no time-
parsimony of any kind. Why, for example, might it not
suggest leisureliness — since all fever-haste makes time
run the faster: only the typical Oriental knows how to
prize time — namely by faking time about everything.
If we rebel against the announcement of eternal facts,
it may be in part because those who have brandished
them have not allowed enough for these differences of
imagination, for the need of a minor premise : our proper
retort being that the eternal fact, by itself, has no con-
sequences at all. Not, indeed, unless there are some
necessary minor premises.

The Absolute, whatever else it may be, is the quint-
essence of Eternal Fact. May it be that the minor prem-
ise which makes that object significant for action is —
the Self? We must develop this consideration further.

Every circumstance, however trivial, which becomes
a spur to action, has something of the Absolute in it.
Is my corn ripe? — then I move, because my Real
World is unchangeably a world which presents to me
on this date ripe corn, an absolute and relentless fact of
history, never to be undone while reality is itself. But
beside the Absolute, my ‘Self is necessary to account
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for my motion — all namely, that imagination presents
to me on the advent of ripe corn. The minor premise
lies in my Self. The world has its nature; the Self
has its character : when nature and character come
together, action results.

But nature and character are not two separable facts.
There is no such thing as character in men apart from
nature in objects. For character forms itself on the
reliabilities of the world ; is nothing else than my way
of response to the world’s way of approach. My char-
acter is only seen and known in my actual dealings with
the habitual straits evolved by the nature of my world.
Since every deed is an exhibition both of nature and of
character, all behavior is symbolic, if we know how to
read the symbol. As one handles his bat, or his fork,
so will he treat his friends, his pecuniary obllgatlons,
his holidays. Among other things, character is well
shown, perhaps chiefly shown, in one’s grasp of nature
itself: given a congeries of facts, how much nature
(that is, absolute objective character) can you extract
from it—is not this a test of the man? Hence it may
be said that there is for us no such thing as nature in
things apart from character in men ; and my descriptions
of nature betray its reference to my a.pproaches Things
are described as hard, heavy, stubborn, yielding, impos-
ing, difficult, and the like: which of these qualities of
things (not to mention the primary and secondary qual-
ities of the classics) would have existed apart from the
conscious character that has to do with them? Nature
and character are fitted to each other, evoked by each
other, relative to each other throughout; and this by
virtue of the steadfast identity and absolute relation
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between them. Given the Self and the Changeless, is it
somehow conceivable that all the rest should spin itself
out between? Is it not at least possible that in this
situation, character confronting nature, some principle
of differentiation may be found which will take away
the reproach of the Absolute ?

We shall come to this point again.

The Absolute ought not to be barren, for it is sup-
posed to be reached in answer to significant questions ;
as a last reply to enquiry. To say that it is useless for
deductive purposes is to say that it does not answer the
questions put. It will be enlightening to compare a
number of lines of enquiry which end in an Absolute, to
observe, if we can, why the questions are not answered ;
or why they are thought not to be answered.

Consider, first, the epistemologist’s enquiry: What
can I surely know ?

The meaning of the question is practical : nothing is
more costly than error, and who can understand his
errors? — only he who knows what he may be sure of.
But error seems to be incident to all judgments made
about external things, things physical, things social,
even things scientificand rational. The world waits for
a Descartes, who pursues these uncertainties to the end
and exhausts them: who finds his absolute assurance
at last. In doubting all things, I cannot doubt that
I doubt; and doubting, (that is, thinking), I exist.
Surely here is an Absolute. But is it useful for dedue-
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tive purposes? Descartes does not find it sufficient : it
is a great truth, but he uses it — not at all.

What is the trouble with Descartes’ Absolute ? Is it
not this: that thisexistence-of-self is certain, whether my
knowledge of external objects succeeds or fails? But the
task set before me, the task that stimulates my original
question, is that of knowing objects. It does not
answer my question to know that I can be sure of the
Subject. Hence it is that Descartes has to appeal to
the knowledge of God, through the “ ontological proof ”
— a way of leaping from the subject to the object, from
the idea to the objective fact.

What we want is absolute objective certainty; and
this, Descartes’ I-am fails to give us.

Descartes’ mode of argument reappears in manifold
interesting forms in modern thought. As in reply to
the skeptic or agnostic, who asserts in despair that
there is no absolute truth. The dialectician retorts:
Then at least your own assertion must be absolutely true.
There must be some absolute truth, for you cannot
assert that there is none without self-contradiction. As
in Descartes’ case, the doubter is reminded of himself.
There, in his own assertion, is a certainty from which
he cannot escape.

This turn of thought which reminds the enquirer of
himself, we shall call the reflexive turn. It reappears
in all discoveries of the Absolute. It is clinching—but
is likely to disappoint, even as Descartes’ result disap-
points. For the skeptic finds that he also was in search
of objective truth: and that the absolute truth of his
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statement is irrelevant to his quest. Whence his skep-
ticism toward objective truth remains unanswered.

Consider the question of the moralist, who likewise
has an Absolute to seek — an absolute rule of conduct.

Rules against killing, appropriating property, and the
like, have their exceptions. Moral principles vary with
social conditions and times. Everything is relative :
is there not some underlying principle that will stand-
ardize all this relativity, and give a substance to moral
certainty ? The world waits for its Kant ; who provides
the reflexive turn in morals. No empirical rule is abso-
lute; but one fixed rule there is,— observe Rule. It
is, as Professor Palmer puts it, the “law that there
shall be law.” Let your conduct be law-abiding, law-
recognizing, law-constituting ; if you have exceptions
to make from any rule, let them be made “on prin-
ciple,” principle in general. For the absolute rightness
lies not out there among deeds, but in the self, in its
fixed principle of duty.

Shall we not herald Kant as the savior of an absolute
morality? Yes;—but what exception to rule is not
made on some principle or other? Kantian morality is
regarded as rigoristic, but does its rigor come from its
first principles, — or from its second principles, alleged
deductions from the first, but of doubtful parentage?
Kant, like Descartes, must emerge into the world of
objective situations, must appear with a principle that
has somewhat to say about dealing with objects, with
beings beyond oneself. Treat persons as ends in them-
selves, says Kant; and herewith, in setting up an objec-
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tive principle, he confesses that his reflexive turn does
not afford sufficient answer to our ethical enquiry.

Consider the metaphysician’s question : what is the
abeolutely real? That, namely, which exists by itself,
not depending on any other being for existence; but
conferring being on every other.

Here again, trial of various would-be realities, like
matter, or force, or energy, shows that they cannot be
what we seek. Matter disappears, on analysis, into ac-
tivity of energies; and energy seems to disappear into
a definition, or formula, regarding what we may expect
from experience. No nameable thing can answer the
demand for an objective Substance. The world waits
for its Berkeley: who hits upon the reflexive turn—
everything is dependent on consciousness except con-
sciousness itself. To be, says Berkeley triumphantly,
means to be perceived, or to be a perceiver; reality is
consciousness and its world.

Such discovery, following much despair about finding
Substance, cannot fail to excite much joy. The reflexive
turn is wonderful, unanswerable : yet strangely paradox-
ical, is it not? —as if for bread one were given a stone,
one can hardly say how. At last it appears that what
one sought was an absolute reality beyond oneself; for
one’s ontological interests come from questions about
Fate, questions about what I may expect from the action
upon me of that which extraneous to me is real. I start
from the fact that 7 do not determine the contents of my
own experience; and no matter how much you assure
me that the Absolute is Self, it must still be beyond
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this self which knows its own ignorance and so its
dependence. What you have offered me for reality is
but another Cartesian I-think, which must indeed (as
Kant puts it) accompany all experience (or be able to):
but just because it is a coefficient of all experience, it is
a determinant of none — * compatible with every relative
danger.” Useless for deductive purposes. No genuine
answer to our question.

There are not a few other such enquiries and absolute
solutions that do not solve. There 18 the quest for an
absolute good, or happiness, which brought out perhaps
the first pure case of the reflexive turn in history — the
Stoic answer, namely, that I myself am my own absolate
good. Then there is the religious quest itself, the quest
for “salvation,” which is a search for an absolute secu-
rity against death: and which at times, especially in
these latter times, has received the answer “I myself
am heaven and hell”: or in more adequate Spinozistic
reflexion, my knowledge of the Eternal is my own eter-
nity. Compatible, all such answers, with ¢oo much.

The same principle is involved in all of them. It is
the reflexive turn that makes the trouble and creates
the disappointing illusion of finality. We have reached
in each case a universally valid answer —but it is not
an answer to our question: it is an irrelevant universal.
It has the fault of retreat into the subject; a well-
exposed fault in the case of Stoicism, and of Berkeleian
idealism, and of Kantian morality (as criticised, some-
what unfairly, by Hegel), a fault still mightily influential,
however, wherever dialectic and idealism flourish. It is
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this reflexive turn and its products which rouses the
pragmatic ire. If I forsake matter for form, one may
say, I surrender my right to regain any touch with
matter. If I slip from the object into the subject, let
me candidly forgo any power over the object. If I
leave the world of physics to consort with pure spirit,
let me not claim any other than a Platonic relation to
empirical reality —relation without fruit or progeny.
That too safe thing which in denying I affirm is, after
all, something that I have not denied nor ever doubted.
I sought an Absolute in the field of man’s work.

Of all these irrelevant universals, found by the
reflexive turn, one surmises that they have a certain
significance, if not that which is claimed for them. It
cannot be worthless to have pointed out that while our
world of objects is refractory, baffling, and offering no
point of fixity or perfect assurance, there is a world
within where abiding satisfaction obtains: we object
only to the substitution of this latter world for the
former, as a co-ordinate and difference-making affair.
Reflexive turns are backward glances; and all these
considerations have a worth looking backward which
they do not possess looking forward. They “function
retrospectively only, not prospectively.” In the same
way, the pious soul thanks God, looking backward, for
everything that has happened : everything that has hap-
pened is good, — not so everything that may happen.
When next I have to thank God, let it be for something
different; and in the meantime the guide to my conduct
will not be that God-idea which has proved “compatible
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with every relative danger.”” Some principle we must
have which charges those forward-looking paths with
contrast, which acts like the physiologist’s stain, distin-
guishing tissue from tissue. That which is thus to func-
* tion prospectively cannot be this Absolute.

Yet there are situations in experience in which form
becomes matter, and the reflexive turn does acquire prac-
tical significance.

In the work of science, for example, a formal arrange-
ment of the materials of a problem is the beginning of
an explanation. To classify data, to establish external
connections among them, is the beginning of mastery ;
i8 a very substantial practical mastery. The assemblage
and comparison of unknowns generates known-ness, as
friction of cold and dark objects may produce heat and
light. Science has begun to question whether any other
conquest of Nature is either possible, or desirable, than
just this of establishing order and law among phenom-
ena — not trying to penetrate their objective interiors,
doubting at last whether there be any such interiors,
external to ourselves ; doubting whether we are not the
interior of Nature. Here the product of the reflexive
turn is accepted by nearly everybody as the only prac-
tical thing in sight.

In moral affairs, also, we recognize the substantiality
of the form in certain limiting cases. A person who
wills to have a good will, already has a good will —in
its rudiments. There is solid satisfaction in knowing
that the mere desire to get out of an old habit is a
material advance upon the condition of submergence in
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that habit. The longest step toward cleanliness is made
when one gains — nothing but dissatisfaction with dirt.
Surely the work is not finished — but the obstacles that
remain are material only ; the fateful question was whether
one could get the idea of cleanliness, or of truthfulness,
or of the good-will generally. In that idea is the reality
of the condition ; the practical questions are all resolv-
able into this one, —the maintenance and development
of that idea.

There is, then, in these matters some absolute find-
ing in the seeking : salvation is, to seek salvation, for
in seeking it one has already abandoned his mortal-
ity and his sin. In religion or in morals the question
can never be, How much is empirically finished ? but
rather, What beginning is made? for any beginning is
the birth of an idea, and the anticipation of attainment.
To cast off an old type of conception and forge a new
one is the greatest of all practical moral achievements.
Compatible with every relative vice, is this Absolute ?
Compatible with everything it rises upon, and there is
presumably nothing so vicious that the absolute cannot
rise upon it in the form of idea : yet not compatible
with remaining therein. This merely formal conceiving
of the facts of one’s own wretchedness is at the same
time a departure from them — placing them in the
object. It is not idle, therefore, to observe reflexively
that in that very Thought, one has separated himself
from them, and is no longer that which empirically he
still sees himself to be.

In many other connections do we find ¢ mere ” forms
making practical differences. Nothing is more indiffer-
ent to all its contents than #ime; yet time is one of
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the greatest agents in the social world. Long-standing,
whether of customs, of offices, of friends, of peoples, is
no merit, one might say: yet it is everywhere operative
as such to some degree (not preventing French revolu-
tions but delaying them). Age of service, quite apart
from brilliancy of service, claims gratitude and honor-
able discharge : old age, of itself, apart from its contents
receives respect ; and antiquity is all but equivalent to
sanctity. The mere mechanical and empty infinity of
space and time may introduce the spirit into the pres-
ence of Deity ; and to survey the Whole, in any capac-
ity, will work differences in the judgment of details.
In all such cases, that which is found in reflexion, —
retrospeetively, — functions prospectively also.

In truth, the reflexive thing is the easiest in the world
to ignore ; because it does require this almost un-natural
reversive glance of thought to discover: and ignoring
it leaves out an essential in all ultimate solutions. I do
not say that it is a sufficient solution of any problem;
I point out that it is a necessary ingredient of the solu-
tion.

Offered as a sufficient answer, the reflexive turn is
indeed the essence of sentimentality : hunger is not
relieved by Stoical reflexion on the inward conditions of
happiness (mentally inward). But to offer the hungry
a meal without any of that spaciousness of idea which
the sentimental soul too fulsomely invokes; to omit, I
say, your reference to the Absolute, somehow spoils
the value of your practical charity. I agree that it is
well to be meager of sentiment: but I merely indicate
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a fact of human nature when I say that the thing done
“in the name of Christ,” or by one who wears the cowl,
or in the simple presence of humanity to Idea, leaves a
tinge of worth behind it which no amount of practi-
cal Aid, apart from the ¢ irrelevant universal” could
accomplish.

It is no sufficient solution of grief to say that grief
must have a solution ; but the only hopeless grief is that
which abandons the postulate that grief has any mean-
ing. Point out that in holding to that postulate there
is already a superiority to the condition that depresses
one; and you reveal a situation which caught in idea
does materially lighten the grief. To know that suffer-
ing is a common human lot may not empirically change
the contents of pain; yet there is no reflexion which
more substantially relieves the pressure of actual dis-
tress. Let me take my bereavement, said Epictetus, as
I take the bereavement of my neighbor: yes, but not
because you look coldly on his trouble — rather, because
you are free to reflect in his case what must enter as
idea into your own, that this is the lot of man, —
through which irrelevant universal fact, see mankind
actually held in closer unity. To see in the man before
me my brother does not help me to deal with him; does
not substitute for judgment, discretion, antagonism in
its place; does the idea then do no work? Let him
answer who is able to hold the fact of brotherhood
before his mind, in the midst of his antagonism.
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So long as the mind is admitted a part of reality at
all, it must be a material part. Differences which are
made to mind must tend to become differences to mat-
ter. The presence of reason, though it does no more
than throw its noose of idea over the contents of experi-
ence, makes different every experience. Reason has the
function of leading to pleasure and avoiding pain; but
the default of reason which exposes to pain adds still
another pain — the pain of the defect of reason. Self-
consciousness, like other psychoses, leaves tracks in the
brain ; our physical groundwork takes notes of our
reflexive doings as of other doings, and transmits the
habits of our ideal attitudes. The irrelevant universal
to all our experiences is collectively named, the Self ;
the Subject, present to all experience, inclusive of all,
compatible with all ; yet if this self were indeed indiffer-
ent to all, useless for deductive purposes, Self could
never have become its own object, self-consciousness
would be impossible. In being thought of, the self
is made a member of the world of experience, and
acknowledged as active there. It is thought of, be-
cause in being thought with, it has had differences
to make.

And here may we not observe how the internal rela-
tion of idea to value becomes also an external relation,
determining differences of conduct? The maintenance
of the idea of the Absolute in any subject-matter is a
matter of effort and of will; the degree of value which
any situation or prospect may have is dependent upon
the actual operation of an irrelevant universal which a
reflexive turn of thought might discover. But an altera-
tion of value is an alteration of conduct. This is the
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substance of our answer to the question regarding the
worth of the Absolute.'

The absolutes which are found in the reflexive turn of
thought are not useless, even prospectively. But their
functioning has seldom or never been understood, even
by those who have hit upon them: and this is, in part,
because they have often failed to observe that the reflex-
ive turn reveals never alone the Absolute within, but
always the Absolute within in conjunction with the
Absolute without.

The whole tale of Descartes’ discovery is not told in the
proposition, I exist, knowing. It is rather told in the
proposition, I exist, knowing the Absolute; or, I exist,
knowing God. The self, taken alone, or in presence of
contents of experience as they come, is a fairly irrele-
vant universal. But set before that self in its dealings
with experience an Absolute Object ; and its own exist-
ence becomes fruitful of differences. For note:

The self might conceivably be a passive spectator of
the contents of experience, accepting “ the colours of
good and evil” as unalterable fact. That which starts
the search for the Absolute is an unwillingness to take
things in this way. Beside the love for the satisfactory
contents of life, there is a most remarkable love of life
itself — in distinction from its contents, even if the con-
tents are generally bad; some in whom this love of
existence is strong have said that they would prefer to
endure hell rather than to be extinguished —a most
inexplicable attachment, this, to the bare fact of exist-

1 See further, Part VI, The Fruits of Religion, chs. xxxi and xxxii.
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ing, being conscious, without reference to the contents
of consciousness. Surely, if ever there were a blind
valuation of an empty husk of irrelevant universal,
it is here. Yet, with our interpretation of value,' is not
this same celebrated and mysterious “instinct of self-
preservation,” the most fundamentally rational of all
practicalities? For life is but a certain consciousness of
the Absolute, in process of application ; and the applica-
tion of this Idea is the substance of all positive worth,
conferring upon “contents” what quality they have.
Attachment to life is simply attachment to the source
of value; and that which appears evil does so appear
because the Real cannot be recognized in it, creates a
problem of which the living thing already holds the key.
Evil becomes a problem, only because the consciousness
of the Absolute is there: apart from this fact, the “col-
our of evil ” would be mere contents of experience.

It is true, then, that What Is makes no difference;
that which produces difference is Consciousness of What
Is.

This pair of Absolutes, or Absolute-pair, which we
above described as Character in presence of Nature, is
well capable of producing practical difference ; might
well be described as the original source of all difference,
perhaps. For if we begin with simply a consciousness,
and its object-absolute (not Sein and Nicht-sein, but
Sein and Bewusstsein) we have all that is necessary to
develop change (Werden). It is notorious that what
endures before consciousness does not endure the same;

1 Chapter xi, above.
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this fact has its psycho-physical explanation, its Weber’s
law, and the like: its essential explanation may be this,
that any object of consciousness, simply as object, i.e.,
as case of Reality, is so far good, and therefore — to be
approached, or increased in vividness. Whereas what
simply stays as blind datum is in its mere persistence bad,
to be withdrawn from, diminished in vividness to zero.
Briefly, Sein and Bewusstsein together give Werden.

The Absolute, after all, is not an escapable practical
problem ; and no showing that wrong solutions have
been forthcoming will destroy the practical worth of
the right solution. Knowledge of the Absolute re-
mains as practically significant as the question which
perennially gives rise to the search for 1it.

And this question always calls for just such an indif-
ferent object as the absolutes, in each of our various
cases, turned out to be. If we could accept the differ-
ences of experience as they stand, there would be no
problem of unity; but if we cannot accept them, there
is nothing to look for but an in-different. Either we
are content with conditional certainties, or we seek a
certainty that holds everywhere, —and is thus com-
patible with everything. If the absolute good were not
compatible with every relative evil, it would not be the
absolute good. If the Absolute were not compatible
with every relative danger, it would not be the Abso-
lute. That which holds good, no matter what occurs,
— that is precisely the object of our search.
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Such an object is no modern discovery. From the
beginning of religious thought, in the very conception
of a creator, there has been present to the mind of man
a Being who is present alike in good and evil. In
quite ancient times, as times go, we may find a wholly
explicit definition of such a Being as the desire of all
mankind. The founder of a popular religion held up
to the minds of a spell-bound multitude, as his own
original revelation, a God who “ maketh his sun to rise
on the evil and the good, and sendeth rain on the just
and the unjust.” Upon this basis he defined the ¢ per-
fection ” of God, and summoned men to the same per-
fection, the same absolute bearing. Thereby he defined
an attitude of mind which was indeed new in that
world, an attitude of equal treatment toward friend
and enemy, toward good and bad, — an attitude much
garbled and misunderstood, but an attitude wholly intel-
ligible in the light of that unmistakable description of
the Absolute God. For how could the new attitude be
better defined than as an attitude of absolute justice,
a thing quite alien to the proportionate justice of the
Greeks, wonderfully similar to absolute in-difference and
in-justice? Is this attitude then actually in-different,
and useless for deductive purposes? On the contrary,
it is the only radically creative attitude yet known to
humanity. Its operation was dimly announced some
six hundred years earlier by a solitary Chinese sage,
who said: “T meet good with good, that good may be
maintained ; I meet evil with good that good may be
created.” Do we not here discover the Absolute func-
tioning prospectively ?

The secret of this creativeness we shall in time pursue
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in some detail,' at present it is sufficient to refer to our
own doctrine of the substance of Value. There is we
may presume, something in the mere fact of divine at-
tention to objects which confers value upon them ; or to
put it in the language of Professor Royce, it may be
that divine attention is the same thing as divine love,
and that love of this sort is the one thing in the world
that is creative.

We could not live without the Absolute, nor without
our idea of the Absolute. I do not say that the Abso-
lute is equivalent to God ; I say that God, whatever else
he may be, must needs also be the Absolute. Thus,
accepting fully the pragmatic guide to truth, we con-
clude that the only satisfying truth must be absolute,
— that is, non-pragmatic. Wherewith, pragmatism ends
in consuming itself ; appears as a self-refuting theory.

1 See especially chapter xxxi.



CHAPTER XV
THE NEED OF A GOD'!

N our usual conceptions of God, the One and Abso-
lute is raised to the level of personality and moral
quality. These latter characters are indeed more con-
spicuous, both in current meaning and in history, than
either unity or absoluteness. They may well be regarded
as the most humanly valuable attributes of the divine
nature. Yet they are the oftenest subject to criticism
and doubt. More in their case, perhaps, than in that
of the others will it be important to enquire whether
they are needful features of our Whole-idea.

In a recent book by Mr. McTaggart, called “Some
Dogmas of Religion ” this question is discussed ? in so
clear, frank, and radical fashion that we shall gain much
by stating our view in relation to his.

I

If the thought of God is of any worth to us, says
McTaggart, it must be either because of what God is,
or because of what God does. It is conceivable that to
believe in the simple existence of a being having such
character and powers as we suppose God to have would
make life better worth living for us. It is also con-

1 In somewhat different form, this chapter was read as a eritical paper
before the Philosophical Union of the University of California in 1907.
2 In the coneluding chapter, entitled “ Theism and Happiness.”



208 THE NEED OF GOD

ceivable that apart from his character and attributes,
we should set store on the thought of what God does
or can do for us and for the world at large. Let us
estimate each of these two conceivable values of the
God-idea, beginning with the supposed works of God.

God’s presence in the universe means to most believers
the presence of a very powerful champion of certain
righteous causes of immense historic range. We think
of God as a vindicator, working out that deeper jus-
tice which shall bring together at last the innermost
merit and its external recognition. We think of him
perhaps as causing happiness and brotherhood to pre-
vail among men at some future time. Or we think of
him simply as security to our souls that in some hidden
way all is well, or will be well, with the world.

But every legitimate hope or confidence must have
some foundation in experience or reason: the sort of
thing we are pleased to believe must be at least not-
inconsistent with what the world as it is shows us. If
God exists, there are certain conditions existing in the
same world with him which throw light on his char-
acter and powers. Unmerited, random, and general
suffering are conditions, not theories. Iniquity and
degradation are conditions. Nowhere do we have to
search for evil amid the good : we have to search for
the good amid the evil. Further, what good we have
is unstable in its whole fabric, as if it were upheld
against the nature of things: life is a constant fight
against decay ; civilization a perpetual struggle against
dissolution ; and virtue itself incessant strain against
the clamor of flesh and the devil. Now God —if he
exists — has either permitted this, or else it exists in
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spite of him: in either case what can we reasonably
depend upon for the future?

It is the same dilemma on which McTaggart has
often insisted. If there were an all-powerful God, the
defects in his world would show defects in his charac-
ter. Whereas, if God is wholly good, and therefore
not all-powerful, it is at least possible that the mass of
evil in the world may prove greater that he can cope
with. In either case, the works of God are of no very
tangible value.

In truth, these supposable works of God would be of
no value at all for human happiness until we had some
further knowledge about them. We should have to
enquire, as best we can, how this world is constituted ;
and what are the actual forces at work; we should
have to estimate from the basis of our own experience
what the likelihood is of any conquest of evil whatever.
We must carry our science to the point of metaphysics
by our own unaided efforts before we are warranted in
taking any satisfaction in the contemplation of what
God may do for us. Andin the progress of this meta-
physical work, we are likely to discover —so McTag-
gart intimates — that good can gain the upper hand of
evil without the assistance of a God. Idealism, which
resolves matter into spirit, and shows that against spirit
matter must be ultimately powerless; especially per-
sonal idealism, which puts the power of spirit into the
joint possession of a co-operating society of persons
such as this world of ours in some measure already is,
and may in larger measure become, without limit, —
especially personal idealism may give us all that God
has been supposed to offer, and without the moral
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detriments involved in relying upon a supernatural
ally for doing the work of men. Happiness depends
(so far as events are concerned) on grasping that total
law and tendency of things, wherein we can read the
ultimate doom of all existing defects in our condition ;
and it is more than possible that this law may be found
in our own personal and social nature, if we but pene-
trate to its foundations.

So much for the appearance of God in the sweep of
human history. But how about that part of individual
destiny that lies beyond human sight? It has been
believed that men cannot be wholly happy without the
expectation of immortality, and the supernatural com-
pensations that have become associated with that belief.
In reply, McTaggart points out two things. First, that
immortality i8 no more an unquestionable benefit than
are the visible works of God. Certain great religions
of the East, as well as certain philosophies of the West,
have led men to find their highest good in personal
extinction. And secondly, hope of immortality does
" not depend on belief in God. It is possible that the
soul is intrinsically superior to the crises of material
bodies, even if it were a solitary being in the cosmos.
The prospect of individual immortality must be gained
if at all by the same painstaking scientific and metaphys-
ical enquiries as justify our confidence in human wel-
fare : we must learn of what stuff we are made, and what
sort of contingency that stuff is intrinsically subject to.
An immortality thus established would be much more
satisfactory to our thought than one dependent upon
the good will of a finite God : for it would be founded
upon the nature of things. God and immortality are
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wholly separable articles of faith, and no interest which
we may have in the one can lend any interest to the
other.

The works of God, then, do not at once recommend
him to our needs. But we may still have an interest
in his existence, for the sake of the guidance, or the
encouragement, or the love and worship which his
presence in the universe would provide. Let us again
look closely and consider what these things are worth.

As far as guidance is concerned, the moral ideal is
one which we can never discover unless we already bear
it in ourselves. Given a God, we should first needs
pass judgment upon him, on the basis of our own knowl-
edge of good and evil, before adopting him as our
standard. It is true that we need the suggestion of a
quality, oftentimes, in something beyond us, before that
germ which is in us can awaken to life. But this type
of suggestion is much more available in our fellow men
than in the mere thought of a God whom we do not
see, and whose acts we can only infer. Guidance must
stand very close to us to be of any value. The circum-
stance that God is god and not man makes any applica-
tion of his character to our own case difficult, even if
we perfectly knew his character. Hence men have been
fascinated by the conception of the God-incarnate, vis-
ible in the flesh, in all points tempted like as we are.
But just in so far as even the divine man fights evil
with the weapons of God, and not with those of men,
his case fails to be applicable to mine ; and the guidance
fails. What is done by man we can call upon men to
reach ; what is done by the god-man stands just beyond
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the region of my responsibility. What goodness, in
the end, can effectively guide and inspire us but the
goodness which we observe and recognize in those whom
we must judge to be in all essentials such as we our-
selves are?

But there are still other interests than this one of
moral guidance to which the existence of a God might
minister. There is the encouragement which some
minds find in considering that thereis in the world one
morally sublime person. There is the comfort which
others find in the thought of a moral leader whose sur-
vey 18 great enough to include the whole field: if I am
too weak to fathom the total meaning and drift of
things, it is good to think that there is one who does.
Loss of such value as this encouragement and comfort
might bring would not be wholly made good by human
substitutes : yet the gap that would appear in the world
would, in all probability, not be irreparable. Remem-
ber that God, if he exists, is at best an imperfect Being.
God cannot escape his share of the imperfection which,
in this universal society of imperfect spirits, is a run-
ning stain. What men can lose in the loss of a God
like this, is only such value as they may regain, in some
degree if not in full, in their fellows. When men
believed in the divine right of kings, they could not but
apprehend that the spirit of loyalty must vanish in the
spread of democracy. But loyalty lives, not less but
possibly more, in the government of society by itself
than in the alleged divine kingdoms. So with the loss
of the conceived Grod, something of spiritual shelter and
canopy is removed, without which the soul may well for
a time feel naked and alone: ¢ There will be no one
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to worship, and there will be one person less to love.”
But reverence and love are not left without objects:
and who knows but that the necessity of confining
the range of these highest of human sentiments to the
members and causes of visible society will in time
exalt human relations, and accelerate the attainment
of perfection ?

“ Whether the friends whom all men may find could
compensate for the friend whom some men thought they
had found is a question for each man to answer. It is
a question which can never be answered permanently
in the negative while there is still a future before us.”
Thus McTaggart closes his argument.

IT

This argument makes remarkably vivid to what
degree the values commonly centered in God are repro-
duced in kind in other relationships, to nature, to friend,
and to society. Mr. McTaggart has mentioned no value
of God unique in kind except the value of worship, and
even this seems to him fairly well recovered in human
reverence. One might question whether all possible
values of a personal God had been considered ; whether
the primary worth of such a being is not unique in
kind, such as the worth of these other relationships
would not substitute for. But without pressing this
point, I wish first to call attention to certain logical
peculiarities of the argument. '

One is struck by the fact that the argument is highly
tentative and hypothetical, calling for further meta-
physieal investigation, and depending for its proposed
substitutes for the worth of God on what metaphysical
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investigation might probably show, if we once vigor
ously put ourselves to it.

I cannot but assent to this call for metaphysical
enquiry. I believe with McTaggart that men have no
right to the satisfactions which their religion affords
them except as they earn that right by successful meta-
physical thought. We cannot pass at once from our
needs to the satisfaction thereof, without considering
what that reality is from which we must obtain satisfac-
tion. “What people want,” says McTaggart, “is a re-
ligion they can believe to be true” ; than which nothing
could be better said. Yet right as McTaggart is in
referring us to metaphysical thought to find the objects
on which we shall hang our major values, just so wrong
is he in basing conclusions on what such enquiry may
probably show. For in advance of the actual enquiry,
there can be no probabilities in the case: metaphysical
thought will show one thing, or it will show another;
but forecastings of what it may show signify simply
nothing. In order that there may be any probability
in a given field of enquiry, something in that field
must be certain. Probabilities support themselves inva-
risbly on known laws. Hence any enquiry which
attempts to find the basis of all certainty, the ultimate
thing, is in advance of all possible use of probabilities;
it is trying to pave the way for them —they cannot pave
the way for it. Hence no metaphysical hypothesis is
antecedently more probable than any other.

It follows that as long as we have only probabilities
and hypotheses to refer to in these matters we have
nothing at all.  If the belief in God is simply an hypoth-
esis, as for McTaggart it seems to be, we should be more
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radical than he; we should say outright that it is worth
nothing at all. Ideas have certain sustaining powers,
even though they are wholly our own fabrications ; but
no idea that is such a pure launch of our own imagina-
tion into the unknown—and nothing more—has any
permanent sustaining power. 'We must take McTaggart
strictly, therefore, at his own word, and demand that
- all attempts at circumstantial evidence on questions of
dogma be excluded as irrelevant; that religion shall
at all points be built on metaphysical knowledge and
nothing else. God can be of any worth to man only
in so far as he is a known God.

Happily, metaphysical knowledge is the most univer-
sal kind of knowledge; the infant’s first thoughts are
metaphysical, that is to say, thoughts of Reality— though
not by name and title. The chance for finding God of
general human value is built on the prospect that God
may be found in experience, ¢ experience’ being the
region of our continuous contact with metaphysical
reality.

Now God can appear in experience only through some
working of his. If no effect of God were visible in the
world, his existence must be always a matter of conjec-
ture. Or if God works in the world, but in such man-
ner that we can never identify any work as his, his
existence must be a matter of conjecture. If God’s
whole office in our behalf is that of touching only the
august and inaccessible points of destiny,—to decide
our birth, to sit in remote judgment upon our deeds, to
record the secret fact of our salvation, or otherwise to
carry into effect our fortunes in the other world —his
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existence must be a matter of conjecture. It is because
McTaggart thinks of the “ works of God” in some such
way as this that it seems to him necessary to reason
around and away to them; that he can balance so spec-
ulatively the chances that such a Being exists. It does
not occur to him that the metaphysical knowledge of
God might be empirical, i.e., based on his manifestation
in human concerns. Yet I venture to say that unless
God does operate within experience in an identifiable
manner, speculation will not find him, and may be aban-
doned. The need for metaphysical thought arises
(I venture the paradox) just because God is matter of
experience, because he works there and is known there
in his works. I must enlarge upon this assertion to
some extent.

If we consider the first out-croppings of the God-idea
in history, we do not find that men begin by connect-
ing God with unseen effects. He is the invisible cause
of very evident effects. Were it not for these effects, it
18 difficult to think that the idea of an invisible cause
would have arisen. Men do not first imagine a God in
abstracto, then speculate about his possible powers, and
then at last enquire whether such a Being exists. They
begin at the other end. They find their God (as James
puts it) in rebus. They are impressed by powers
which actually operate in Nature and society ; they attrib-
ute to these powers substantial, that is metaphysical,
being. They learn in time that various powers can be
manifestations of a single power. They come to see that
in the struggle of powers among themselves, one power
must be supreme, and only one can be supreme. If they
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have called the several powers gods, they call the supreme
power God; and God is thereby defined in terms of the
interest which the human mind cannot but have in what-
ever power is supreme in man’s own world. In such
a development of thought, there can be no place for an
enquiry whether God exists, or whether belief in him
has any importance: for the existence and importance
are the fixed points in the problem,— the uncertain ele-
ments being the fancies as to the nature of God’s inner
being, his private life. Doubts must attach themselves
not to the question whether God is and works ; but to
the question what his works in reality are; what we shall
think of their tendency and quality ; what we can know
about the inner nature of that Being which we have iden-
tified simply as The Supreme Power.

Am I willing to accept the full consequences of the
position here taken, —namely, that if the personal and
moral aspect of supreme power has any worth, that as-
pect will be found in experience also? I am willing.
But we shall have to search well in order to identify
such an experience.

III

The essential value of the personal attributes of the
Supreme Power is not to be found by those who simply
look forward. It is important to know what we may
expect ; it is important, as we were saying, to be able to
be hopeful. But for human nature much more than
good prospects are necessary to happiness. One must
be able to approve the world as it is; one must even
be able to look backward without a shudder. We
must provide for the safe-conduct of the excursions of
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the human mind, not alone for those of the actual
human being — such is the universality, or shall 1 say
generosity, of that side of our nature to which religion
appeals. We must find some worth in God that we
cannot find in the forward look of evolution.

Let me put the matter thus: we must be free to open
ourselves, wholly, in imagination and in fact if need be,
to the whole of human experience. If there is anything
which destiny may thrust upon us, or has thrust upon
others, and which we have to hide from or banish from
thought, we are not happy. If beasts must suffer to
supply my table, and I cannot open my mind to the
fact of their suffering, I cannot be unqualifiedly happy
at my table. If men have been tortured to establish
the civilization I enjoy, and I cannot face the reality of
their torture, I am not happy in my historical position.
If T can reconcile myself to the certainty of death only
by forgetting it, I am not happy. And if I can dis-
pose of the fact of human misery about me only by
shutting my thoughts as well as myself within my com-
fortable garden, I may assure myself that I am happy,
but I am not. There is a skeleton in the closet of the
universe ; and I may at any moment be in face of it.
Happiness is inseparable from confidence in action ; and
confidence of action is inseparable from what the school-
men called peace — that is, poise of mind with reference
to everything I may possibly encounter in the chances
of fortune.

Now this perfect openness to experience is not possi-
ble if pain is the last word of pain. Unless there is
something behind the fact of pain, some kind of mys-
tery or problem in it whose solution shows the pain to
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be other than it pretends, there is no happiness for man
in this world or the next; for no matter how fair the
world might in time become, the fact that it had been
as bad as it is would remain an unbanishable misery,
unbanishable by God or any other power. If we are
bound to be as fixedly final in our valuation of evil in
general as Mr. McTaggart is, taking it at its face value,
as pure bad and nothing more, then we must not only
accept his conclusion that the supreme power in this
world is of very mixed worth, such as only the continued
perpetration of mixed products can be expected from:
we must also accept such an imprisonment of thought
in its contemplation of the world and of destiny as must
ruin the peace of any out-living soul. The fact is, that
men have never taken: their troubles that way: they
have always assumed that pain is to be explained. And
if this attitude is in any degree justified, important con-
sequences follow — namely, that no degree of evil what-
ever can constitute an absolute condemnation of life;
for it would be always possible that further application
of the same solvent would transmute that evil also.
Whether a given evil can be understood “is a question
(to borrow McTaggart’s language) which can never be
answered permanently in the negative while there is
still a future before us.” If this attitude is in any
degree justified, the whole groundwork of McTaggart’s
argument i8 undone ; built as it is upon the dogma that
pain is incurably the last word of pain.

Now it can hardly be denied that the attitude in
question is in some degree justified. For it does not
occur to us that pain is not the last word of pain, apart
from experiences in which we actually discover pain
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changing its character. Do we not find simple past-
ness or remembrance changing the quality of ill for the
better? do we not find excitement doing it, love doing
it, wrath doing it? Early man probably knew these
strange transmuting experiences better than we do. He
knew how wounds in battle are scarcely felt. He knew
how rage could carry bim gladly into certain injury.
He knew how pride could stop the sting of very torture.
And he knew how the frenzy of religious ecstasy made
mutilation not only endurable, but even necessary,
to give grist to the great exhilaration that stormed
within him. James notes ‘“the remarkable fact that
sufferings and hardships do not as a rule abate the love
of life ; they seem on the contrary to give it a keener
zest.” Inhabitants of Greenland and Labrador do not
leave their difficult countries, though they might; and
seamen return to the hardships of the sea with an
unbreakable attachment which is no mere habit. There
exists then even widespread in human experience a justi-
fication for the assumption that pain has in some degree
a further account to meet; and if in some degree, then
possibly in all degrees. That complete openness to
experience, necessary for happiness, cannot be shown
impossible.

Iv

Consider, now, by what means this occasional trans-
mutation of evil could become a certain command of all
possible evil —whereby an openness to all experience
might be possible. “ All possible evil” is a large, unde-
fined, even growing and rapidly metamorphosing object.
What we should much like to find is a power which is,
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not simply as a fact but in the nature of the case, neces-
sarily efficacious in this work of pain-transmuting, which
anticipates the nature of possible obstacles without
knowing them in detail. Where can such a principle
be looked for?

If a given power stays in the same field with other
powers and competes with them, its chances of subor-
dinating them are precarious; its supremacy at any time
is a simple matter of fact, which may give place to another
matter of fact. But one power can obtain certain
supremacy in a field of power if it can in some way
get outside that field and survey it from above. Thus
man, as a physical force among forces animal and nat-
ural, has little chance with them; but as intelligence
he has some possibility of coping with the best that
nature canbring against him. There is competition also
among intelligences, among ideas; is there any possible
supreme power here? No intelligence can be sure of
success 80 long as it remains in the existing field, striving
simply for a more effective arrangement of old ideas;
but if it is able to reflect upon the whole idea-situation,
and from that reflection derive a new idea, all other
intelligences must become its dependents. It is the
same with competing passions. Anger pitted against
anger can never be sure of conquest: but a “soft an-
swer” enters the situation as a new idea. If it conquers,
it is because, refusing to compete, it includes and itself
stands outside the arena. Without further illustration,
may I suggest the principle that the supreme power in
every case is a non-competing power, one which may
seem at first glance even irrelevant to the point at
issue. Not otherwise will it be with any principle which
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can give us assured mastery of those obstacles collect-
ively named “evil.”

In the cases above mentioned, in which we can see a
transmuting principle at work, let me call to mind the
prominence of association. That pain which is taken
in common, like effort which is carried on in common, is
found through the association to lose its harshness.!
One does not quite see why misery loves company, per-
haps; but no doubt the fact of association does some-
thing to change the color of the experience. There is
only one situation in savage life when pain seems wholly
unendurable: namely, when vanquished, dishonored, and
abandoned, the wretch must gasp out his life in utter sol-
itade. Hardship gives zest, but under what conditions
in particular? Chiefly, under conditions of significant
* association. The general condition for the transmut-
ing of hardship seems to be this: that the sense of union
with something not-myself, which I judge worthy of
this very hardship, and which somehow demands it for
adequate expression, shall be dense and compacted in the
moments of suffering. This is naturally the case in the
moments of war and excitement, and it must have gone
far to make history less painful than the reading of its
literal pages in cold blood makes manifest. The laws
of the multiplication of human power by association
have never been worked out; but no one has failed to
measure in frequent experiences what incredible enhance-
ment of the value of any experience may occur in a
single touch of endorsement from without. Worth of all
sorts begins to acquire another dimension as it enters a

! Even remembrance is a kind of social relation between my present
and my former self.
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career of actual universality, such as the merest nod of
assent from an Other may convey. Association is a prin-
ciple which stands outside of and includes whatever may
become content of individual experience; there is some
possibility that in association a sufficient mastery of evil
may be found.

But unfortunately, association has its own evils.
Human companionship can, in the way we have noted, do
much to transmute every other kind of pain into some-
thing else; it cannot transmute its own kind of pain,
that which comes from its own defects. As imperfect
knowers of themselves and of each other, fellow-men are
the source of the severest evils we men have to endure;
and by virtue of our precarious hold on human existence
the closest association may cause the bitterest pang,
because its loss removes also that by which any loss is
made less grievous. Far, indeed, must we be from per-
fect openness to experience if there is not some power
over these evils also.

v

From what we have judged of supreme power, it
would follow that only something outside the field of
human association, not competing there, could afford
sufficient armoring against these greatest evils. It
must be another than any finite self, something which
reflects upon and in its reflection includes all finite
selves and their circumstances, something, nevertheless,
with which any finite self may become associated in
some infallible manner. This seems to me the point
in which a God becomes necessary. In God we have
the notion of an Otherthan-all-men, and an Other
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whose relation to me is not subject to evil through its
own defect; one from whom therefore I can anticipate
no pain that must refer me to still another for its trans-
muting. It is not the power of God, as mighty in
comparison with other forces in their own fields, that
is of value to us; it is not God as miracle-worker,
tumbling Nature-masses about through Herculean or
Jovian command of energy ; it is not even God as vin-
dicator, doer of particular justice, meeting and over-
coming the inequities of men’s judgments by a more
penetrating judgment; it is rather God as intimate,
infallible associate, present in all experience as That
by Which I too may firmly conceive that experience
from the outside. Itis God in this personal relation
(not exclusive of the others) that alone is capable of
establishing human peace of mind, and thereby human
happiness. Something paradoxical about the Supreme
Power there is ; something in this non-competitive char-
acter which thinkers early seized upon:—as Lao Tze
glorifies the Tao that never asserts itself, as Christianity
presents for adoration its God in the guise of an in-
fant, and infant of the humblest. The authentic voice
of God, if it is to come to man with a wholly irresist-
ible might of meaning, must be a still, small voice.

It is scarcely open to question that the deepest asser-
tion of the religious consciousness is of its experience
of precisely such relation to its supreme Other. Just
such companionship we seemed to see the human will
spontaneously creating for itself, in its early resentful
outery against destiny; to find later, perhaps, that
here was rather a discovery than a creation, strangely
relieving the pressure of its initial burden. Just such
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companionship we find the developed religious con-
sciousness celebrating as the source of its “victory
over the world.” Further than this it is not my func-
tion here to demonstrate the validity of these alleged
experiences. The problem of God’s reality, in its
metaphysical setting, will occupy usin the pages imme-
diately following. We have shown that such God as
theism presents to men is necessary to their happiness,
and we have shown that such a God must be found in
experience, if at all.

It will not be amiss to emphasize in conclusion the
entire justice of McTaggart’s contention that the finite
God is of no worth. When we talk of experience of
God and companionship with God, we run a danger
hardly less seductive than the danger from atheism.
Indeed, atheism may be said to live on the perils and
failures of theism. The experience and companionship
of God are not a substitute for relations with humanity.
The guidance and encouragement of God, devotion
and love toward him, are false when they appear as
competitors in the field of human alliances. If we
have been near the truth in our description of the
immediate work of God, it can only be to render the
individual more perfectly open to experience, human
and other. If the experience of God does not, on the
whole, enhance the attachments of human life, one
must judge on these principles that the experience is
not of God. What these terms of human association
can mean when applied to God is the most difficult of
practical as well as of theoretical problems ; tending, pre-
sumably, to a mystical interpretation of worship. The
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personality of God must be, we think, personality whose
bonds are broken in ¢ passing through infinity” ; deny-
ing this infinity, McTaggart finds rightly that he must
reject the rest as comparatively useless ; finds that his
finite God becomes an intruder, and an obstacle to the
loyalties of the spirit. The balance between the denial
of God and the right perception of God is most deli-
cate, and difficult to maintain. We shall not find it
until we have realized what Kant meant by the * regu-
lative idea.” But the positive appreciation of what God
means to men is the first step toward finding that bal-
ance ; and further, “all things good are as difficult as
they are rare.” '
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HOW MEN KNOW GOD






CHAPTER XVI

THE ORIGINAL SOURCES OF THE KNOWLEDGE
OF GOD :

OD is to be known in experience if at all: to this

result both of the preceding parts of our study

have led. And now we have to interrogate experience,

in the hope of a categorical answer whether the reality

which here we encounter in experfence is in any literal

sense a living and divine reality, directly knowable as
such.

The habit of receiving our ideas about God through
tradition is likely to grow at the expense of any original
sources of this knowledge which we may possess. We
more readily believe that “ God spake in times past unto
the fathers by the prophets” than that we have any
natural human organ for recognizing that presence.
But it must be a postulate of our own study that in
whatever way God has been known and heard by any
of the prophets, or by seers of more ancient date, or by
the first remote God-discerning mind in this planet’s
unrecorded history, in fundamentally that same manner
is God known by all God-knowing men at all times.
The habit of looking backward to older origins, for
revelation authoritatively transmitted, is just and right:
because the knowledge of God is capable of develop-
ment, and no man could wish to begin again at zero.
But that by which he is able to recognize and accept
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his authorities is his own knowledge of God, especially
that more elementary sense of his that a God exists, and
has left his word in the world. It is of this universal
and primordial knowledge that we wish to take posses-
sion ; far simpler and less wealthy than the contents of
“ revelation,” but for that reason the more apt to be
neglected, and thereby the means lost by which alone
revelation and tradition can be either appreciated or
criticised. We shall be satisfied at present if we can
find and verify those original sources of the knowledge
of God which we have in common with all men at all
times, the universal revelation. And it is fair to sur-
mise that these original sources, advanced in God-knowl-
edge as we may be, remain sources of new knowledge
also, inexhaustible, neglected at peril.

To judge from the history of religions, God has been
known for the most part in connection with other
objects ; not so much separately, if ever separately, as in
relation to things and events which have served as media
or as mediators for the divine presence. We find the
early knowers of God worshipping him under the guise
of sun, moon, and stars; of earth and heaven ; of spirits
and ancestors; of totems, of heroes, of priest-kings ; and
of the prophets themselves. Speaking broadly, there
are two distinct phases of experience wherein God is
apt to appear: in the experience of Nature and in social
experience. Not everywhere in Nature, but at special
points, well-known and numerous enough, the aware-
ness of God seems, as it were, to have broken through,
or to have supervened wupon our ordinary physical
experience of those objects. When man has acquired so
much imagination that he is capable of being stirred
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by Nature, he seems capable at the same time of some-
thing more than imaginative stirring— namely, of
superstition, of religion. If that element of the man
is present which we call the sense of mystery, then the
apparitions of heaven begin to work upon it, and to
co-operate with it; the infinitudes of space and time
_ are teeming with presentiment and omen; and man’s
nature-world is on its way to be judged divine.

So of social experience : it is not everywhere, but at
special junctures and crises, that the awareness of God
has come to men ; at the events of death and birth, of
war and wedlock, of dream and disease and apparition.
Given the imagination, the sense of mystery, and withal
so much self-consciousness as is required to make the
idea of soul, or double, or shadowy spiritual counter-
part; and these crises of social experience become clothed
with a significance not limited to this visible context :
the unseen world becomes peopled with spirits, and in
time, with gods. Spirit-worship and ancestor-worship
develop side by side with the greater and lesser nature-
worship, as if here also man had found access to a
knowledge of God.

But although we have here two different regions of
religious suggestion, destined to great historic careers
in relative independence, it is evident that in looking
for original sources we cannot keep them apart nor
assign to either a priority over the other. For the reli-
gious experience of Nature means nothing if not finding
Nature living, even personal, thereby socializing that
experience. Whereas the religious meaning of social
experience arises in the first place only as birth, death,
and the like are regarded as the work of that same
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inexorable power displayed in Nature ; and survival
theories become religious only in so far as the surviving
spirit becomes a power in Nature. What is the Fung
Shui of Chinese family religion but the collective ances-
tral Force, bearing on family fortune through the nature-
powers of wind and rain—in effect a family Yang
and Yin, even Tien and Tao. What would the Hindu
Sraddha be without its nature myth ? 1In all early reli-
gions the dead are thought to pass into Nature, and
in that passage to change their character, taking on the
menacing aspect of nature-powers, requiring therefore
to be propitiated no matter how nearly allied in life.
Further the unity that belongs in kind to the religious
objects, and must become theirs in form also, is chiefly
conferred upon them by the god of Nature. Spirits
are essentially pluralistic and swarming: at death, losing
much in individuality, souls were thought to mix with
nature and the winds in floating multitudes, or to hud-
dle in dismal nether-world societies, without hierarchy
of form or purpose. But heaven and earth and sun
have a natural universality and unity ; are fitted to give
shape and character to the plastic spirit-mass; and at
last to lift that mass into their own singleness of order
and power.! Social experience, then, becomes religious
experience only when it is at the same time an experi-
ence of Nature power. And nature experience like-

! Thus the conquest of Egypt under the banner of Horus, god of the
rising sun, prepared the way for such monotheism as Egypt approached,
and even for a moment attained. The fooussing and defining influence
of nature inthe religions of Persia, Greece, India needs hardly be pointed
out. In the Hebrew religion, indeed, the progress to monotheism was
of another sort ; but in this religion the imaginative elements are little in
evidenoce, whether on the side of nature or of social experience.
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wise is religious only when Nature becomes an object
of social apprehension. Spiritism and Animism are at
bottom the same.

Such experience of Nature as arouses a fear with
supersensible reverberations, suggestions of unseen pres-
ences;! such social experience of human crises as
arouses an awe, likewise reaching into the supersensible,
an awe having close kinship with that Nature-fear: it is
such experience as this (not wholly unknown to any age
or to any man) that is called religious, and that brings
us' close to the original source of religious knowledge.
But it is clear to us that this experience is not the
original source itself. In these distinctive religious
feelings of fear and awe we have already recognized the
operation of idea-masses prepared beforehand in some
more elemental experience ; some vast and intangible
idea-mass probably, which man tries to give shape to, but
most miserably fails to express, in his language about the
“gpirits.” Assmall sounds in the night convey mighty
meanings, and feelings therewith, to minds well-stocked
with images of the weird and sinister; so if the phe-
nomena of experience, trifling as well as majestic, call
forth startled reactions, it is because man has already
begun to consider and judge the Whole. Neither men
nor children are able to fear the dark until they have
made much progress in intelligence and imagination.
In that “sense of mystery,” which we thought must
first be present, we may see the idea of God already at

1 For a most skilful differentiation of this peculiar fear from other
types of fear, see F. B. Jevons, Introduction to the History of Religion,
ch. viii.
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work. The original source is here, if we can discern it.
God has come upon man’s world-scene in quiet; and
man'’s terror results when in some use of his whole-idea
he suddenly notes God standing there. Through no
historical re-tracings shall we discover the silent entrance
into Nature of that presence. But what external evi-
dence may refuse, some analysis may yet afford us a
glimpse of.

In all experience of the type considered, we have
found man vividly conscious of his own limitations.
And all man’s limitations, whether of knowledge or of
power or of worth, are brought home to him by his con-
tact with Nature in some form or other. Nature con-
centrates within itself all that is menacing and hostile
to man ; and also all that reminds him of his pettiness
and weakness. Primary religious experience is so bur-
dened with this consciousness of limitation that we may
almost say: What man fears, that he worships.

But we may notice that what he both fears and wor-
ships is always something more than the World which
limits him. His religion has added to the natural ter-
rors of existence new terrors of its own. Whatever his
fundamental religious experience is, it has brought him
little consolation. He goes about in a subjection to his
world which he had not before known; a breach has
opened between him and his reality,—as if now it
belongs to a stranger, whereas before it was, if brute
fact, still Ais fact. The redskin, says Brinton, is
oppressed by the sense of something invisible at work
‘everywhere about him ; a sense which leaves him anx-
ious, full of alarms. And further, every touch of super-
nature is at the same time in some degree a sudden



THE ORIGINAL SOURCES 238

stroke of accusing self-consciousness. Among the
Bechuana people, when it thunders they exclaim, I
have not stolen, I have not stolen ; who among us has
devoured the goods of another?” In first judging his
world, man seems to find his world judging him ; and
every experience of the divine is a day of judgment,
a moment summoning to instant, summary review of
self — which review seems from the first to have yielded
little of reassuring nature.

" Now the epitome of all man’s limitations is his igno-
rance ; and it is fair to presume that man’s speculative
troubles are the secret of all these more practical troubles.
For the idea is (biologically) the scout of experience,
and doubtless a knowledge of dependence has touched
the soul in advance of any full appreciation of what
that dependence implies. The knowledge of ignorance
may well be the first warning note, sending its premoni-
tory shudder through the frame of human values. The
sense of a limitation of knowledge, even in Paradise,
might tempt man to explore his boundaries ; might make
him desire “to be as the gods, knowing good and
evil.” He realizes that his knowledge is his great
weapon and defence, standing between him and fate;
he soon chafes at the persistence of any region of igno-
rance ; early proceeds to fill any such void of knowledge
with creatures of assumed-knowledge — even long before
he sees definitely how his ignorance is to hurt him.
Nothing could have been better timed than the appeal
of the serpent in the Garden.

But the knowledge of ignorance is of itself no reli-
gious experience. Religion is bound up in the differ-
ence between the sense of ignorance and the sense of
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mystery : the former means, 1 know not”; the latter
means “I know not; but it 18 known.” And I dare
say that man first realizes his ignorance only in so far
as he becomes conscious of mystery; the negative side
of his experience is made possible by some prior recog-
nition of a positive being, on the other side of his
limitation.

It seems to me then, that the original source of
the knowledge of God is an experience which might
be described as an experience of not being alone
in knowing the world, and especially the world of
Nature. In such an experience, if there be such, would
be contained all the possibilities for harm and for good
which religion has exhibited.

So long as the unknown of the world is simple mys-
tery, a mere “It is known,” man is made more a
servant than before by his religious experience. His
worship will take on depressing and violent aspects;
his consciousness will become a perpetual celebration
of his own inferiority. He will become a devotee of
the fearful and the immense, which have always for
their own sake an inherent fascination for man ; a fas-
cination which we understand when we consider how
the operation of any whole-idea is a creation of value.
It is psychologically impossible for man to face the
infinite in any shape without exultation. Any posi-
tive view of the universe beyond my ignorance has
power to excite infinite devotion ; not failing to tempt
the spirit to an infinite disloyalty to itself. Hence in
all ages of the world, the mere sense of mystery, as the
discerning of something beyond the bounds of ignorance,
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has claimed its victims ; there are always those who
are capable of throwing themselves beneath the wheels
of a cosmic Juggernaut, finding in pure abandonment
to the infinite if not a cure for human trouble, at
least an ansesthesia for all ills. And indeed, no man
has found his religion until he has found that for
which he must sell his goods and his life; the enthu-
giasm for martyrdom, for radical self-sacrifice, is the
work of the idea in all of us: and a universe of mys-
tery, though it can afford no more, can at least afford
opportunity for this.

But if that original experience of the presence of
God in the world can reach to some permanent hold on
its object, so that it might be expressed, ¢ I krow not ;
but He knows,” the entire aspect of religion is altered.
The reconciliation of men with such a world is no
longer degrading nor disloyal; for the breach which is
opened up between man and his world by the entrance
of the unseen Claimant, may be through that same
presence completely closed.

From the knowledge that “He knows” will be in-
ferred the thesis that the unknown of Nature is
knowable: and the endless task of science will receive
its necessary and sufficient warrant and encouragement.
Religion offers science the power and the stimulus to
proceed ad infinitum without fear of ultimate obstacle.
That this proud liberty has been no meaningless gift,
the beginnings of science may clearly show. For man’s
first science is magic— his first systematic assertion
that nature is subordinate to the spirit; man’s first
. inductions are the magical inductions of the Name, the
Symbol, the Imitation. By his knowledge of God he
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knows that there is nothing in the world that will
prove wholly refractory to the work of idea-making;
his knowledge of the absolute Knower is an attain-
ment, though a vicarious attainment, of the end of
scientific effort.

And so with whatever other and more concrete
consciousness of limitation may be incident to natural -
or social experience: if that by which one knows
his limit is a positive knowledge of the Spirit, then
it is a success of incalculable importance. “I can-
not, but He can,” lifts man over his first formidable
obstacles, and sets him on his feet as man, endowed as
a race with infinite faith and with infinite patience,
because already tasting the cup of ultimate achievement.
Such knowledge of ignorance, and the fear of the Lord
therewith, is the beginning of wisdom ; such knowledge
of impotence, the beginning of concrete mastery; such
knowledge of unholiness is already a touch of the
untouchable and a beginning of holiness.

Religion is often described as the healing of an
alienation which has opened between man and his
world: this i1s true; but we may not forget that it
18 religion which has brought about that alienation.
Religion is the healing of a breach which religion
itself has made: and if we would reach the original
sources, we must find them in man’s awareness of an
Other than himself, an Other who may be a companion,
but also an enemy more deadly than death, more dread-
ful than Nature in herself has any image of. It is
religion that reveals to man the disparity between him-
self and his world, sets him at odds with that from
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which he came, brings him to that pass to which the
animal cannot come — an unwillingness to take his
world as he finds it, a consciousness of the everlasting
No, and a defiance of it or perhaps a subservience to it,
—as if this were his god. And what man has to learn
by difficult degrees is, that it is his original knowledge
of God that has made this alienation possible. “ Thou
couldst not seek me (nor fear me, nor be resentful
toward me) hadst thou not already found me ”: this
is what religion always knows, yet has forever to re-
learn.!

This primordial knowledge of God has never been
wholly obscured ; some sign of that known compan-
ionship has never been absent from religion. Man
records this consciousness not only in tradition, but
also in act and token ; he sets up his holy places and
their strange appurtenances as memorials that the Spirit
has here been met on friendly footing, and may prob-
ably be met again. He carries with him, inseparable
from his person, his fetich, material medium for his
spiritual attendant and confidante, loss of which may be
loss of all that makes life worth living.

At the source of all religion, so far as our analysis
can discover, we find an experience of God as an Other
Knower of our World, already in close relation to self,

1 Tt is reserved for fully developed religion to read truly the para-
doxical history of man’s religious experience, both in the race and in the
individual. Are not these lines of George Herbert true of these early
racial gropings also ?

Lord, Thou didst make me, yet Thou woundest me ;
Lord, Thou dost wound me, yet Thou dost relieve me ;
Lord, Thonu relievest, yet I die by Thee ;
Lord, Thou dost kill me, yet Thou dost reprieve me.

I cannot skill of these Thy wayes.



240 HOW MEN KNOW GOD

and also in some natural bond with our social and phys-
ical experience. Such is the report of the elementary
religious consciousness; it is this report that we have
now to pass judgment upon.



CHAPTER XVII

THE KNOWLEDGE OF OTHER MINDS THAN OUR
OWN

OUR enquiry into the knowledge of God has led to
this as the central issue : whether in the midst of
experiences of Nature and of human extremity, using
these in some way as mediators, there can be a veritable
experience of infinite Spirit other than myself. We do
not mitigate the difficulty of this question by pointing
out that the knowledge of any other minds than our
own, even in plain human intercourse, has its difficulties
also. Baut in so far as the difficulties are similar, it will
be an advantage to bring them together,— the more so
since, in spite of any difficulties of theory, we believe
our experiences of our fellow’s minds to be real,—
neither illusory nor simply working-hypotheses.

All the (substantive) objects of human attention and
experience may be put into three fundamental classes:
the physical objects, which with their relations we sum
up as Nature; the psychical objects, which with their
relations we sum up as Self ; and the social objects, or
other minds, which with their relations we sum up as
Society, or still more comprehensively, as our Spiritual
World, ourselves being included. These classes of
objects seem clearly distinguishable; not mixing nor
blending at their borders — when I mean another mind
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I distinctly do not mean either my own mind or a phys-
ical thing. KEach has its own science — physics, etc.,
psychology, sociology. And each has its own organ of
perception.

But no. We have an outer sense, says Locke, for
things of nature; we have an inner sense for things of
our own minds, our thoughts and feelings; but Locke
mentions no sense by which we can discern another
mind. And neither, be it said, does any later philos-
opher. Sociologists speak of ¢ the social sense,” social
instincts, “consciousness of kind,” and the like; but
these practical designations are not intended to name
an actual organ of knowledge differentiated for percep-
tion of other minds. We have no such organ. Soci-
ology is an extended psychology, made possible by the
fact that Society, as we noted, includes Self, — is built
up really of psychical objects, and from the center out-
ward, by help of ideas which work well in practice:
other theory than this of social experience we shall not
find in the Books. This third class of objects is, by
some strange device, made knowable without a special
perceptive organ:—or, perhaps we are mistaken in
assuming it literally knowable.

This absence of a perceptive organ makes it probable
that we are mistaken : it suggests that our social knowl-
edge is built on hypothesis, and not at all on experi-
ence. It compels us to examine our so-called social
experience directly, to see whether we can find any point
of actually present and certain knowledge of another
mind. Such an examination yields little that is satisfy-
ing. What I do directly experience is the physical
presence of the other person; and his expressive signs
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and language, which are also physical. From these I
infer his reality, and nothing in experience tends to
shake that hypothesis ; everything confirmsit. What I
have, then, is a perfect hypothesis. For all practical
purposes, I am as certain of my social environment as I
am of my physical environment: indeed, the reality of
this social world of mine is the last thing I should
doubt. The practical certainties here are unshakable.
But if you ask for more than practical certainty; if you
require a genuine social experience, in the literal sense
of the word experience, I am at a loss to discover it. 1
am inclined to think there is no such thing.

And I must acknowledge that even this sense of
practical certainty does sometimes desert me. My social
consciousness is subject to extraordinary fluctuations ;
my sense of the presence of other souls comes and goes
in an unaccountable way; it flits in its substantiality
from one extreme to the other, much as does my belief
in God. When I seek to grasp it, it eludes me.

There are times when my consciousness is burden-
somely public, and not my own ; when the social world
18 all too real and immediate; when I can find no
seclusion in my thoughts, no privacy even behind
barred doors. At such times, I can get no hold on
myself, because of the incessant pressure of the other
men in me, voices, postures, beliefs that pursue me and
harry away all risings of individuality on the part of
my self. I escape into the wilderness, and Nature
becomes a chorus — there is no shape which may not
take on animation — even the stones may sermonize.
And yet at other times, if I deliberately seek contact
with that world of other mind, an oppressive solitude
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cloaks me in.. I bury myself in the rush of men; but
am no better able to bridge chasms, or reach vitality of
give-and-take with them. I make designs against my
neighbor, I hunt him to his secret castle, I hold him at
the point of my sword, I seize him bodily —he vanishes,
and I have nothing. I cannot make him open himself
to me ; I cannot so much as open myself to him: I am a
prisoner, and without ability to find where I am bound.
I see that the doctrine of monads is no futile myth.

Such is my current social experience so-called, and
it seems clear to me that if there were any absolute
certainty in it, these variations would not occur. That
which at times may so escape me can hardly be an
empirically given presence.

Then I reflect that in the nature of the case it could
bardly be otherwise: the other mind must be beyond
my powers of direct experience. It can be no object of
sensation, because it is not a physical thing. It must
be such as I am, a thinker of its objects, not an object
among objects ; and as such thinker, or subject, it can
only be thought, not sensed. That which makes him
himself, and other-than-me, is (by definition) the fact
that his thoughts are not my thoughts; so long as he
remains other-than-me, his thoughts can never become
identically mine, though I may conjecture them and
approximately think them after Aim. Of myself, I
find, and desire, an infinite thought-fund inaccessible
to others, and inaccessible through all finite times to
myself ; it cannot be otherwise with him — he has in
him an infinitude of character, only gradually devel-
oped and made general — infinitade at which I may
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only guess. Souls, by their own nature, cannot touch
each other; cannot experience each other: their rela-
tions do not rise to the point of knowledge, — they
remain excursions, adventures, hypotheses, wonderfully
sustained by their results, but none the less, launches
from solitude in the direction of an assumed reality ;
which reality, if it exists, is no less solitary.

1 look down from a cliff upon a beach below; the
black fleck wandering there excites in me the con-
sciousness of fellow-being: I turn away with the
impression that there has been in my life a social event,
an experience of another mind. But I have verified
nothing. And if I climb down and discover that
object to be in fact a human shape, what have I now
verified? A physical object, — nothing more. What
made that glance from above more than physically sig-
nificant was clearly a contribution from within. In
Kantian phrase, I had imposed this concept upon the
appearance ; I had begriffen it that way, and my own
Begriff gave me the only sociality I experienced, — all
that in fact I ever can experience.

There are more intimate relations, and less intimate
relations : more work, or less, for my Begriff-social to
do — but what my Begriff is given to work upon, as
actual stuff of experience, is the body. Body of man
and Nature — nothing more. When that body disap-
pears, even though the other spirit persists, all that /
have of him is gone. I have no organ for the experi-
ence of other mind; by the nature of other-mind, I
could have none.

I would press the logic of this situation, if I were
able, until we should cry out that itis a lie, whether or
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not we see how it is false; and that any philosophy
which ends in such a situation is impossible. Human
communications must be at bottom as real as we think
them to be — no intricate, successful, solitary panto-
mime of each with himself and Body.

And then I would urge that we are not quit of this
logic by crying out against it; and resolving for our
part to treat our world as if we were in direct conscious
relations with our fellows. For that attitude of common-
sense-resolve is precisely the subjective, solipsistic sort of
philosophy which we have just denounced. Logic here
is the sole remaining bond of genuine mutuality among

men; and if we will not patiently earn our conscious
" right to our fellows, we must likewise forgo our con-
scious right to God. We cannot dispense with either.

The problem of our social consciousness is as old as
Berkeley’s idealism (old in fact as Leibniz or Descartes,
but not felt before Berkeley as a primary demand on
thinking); and since his time thinkers have not been
allowed to forget it. It has become a stock spectre,
especially for idealistic theories, to show that their logic
must end in solipsism. Several ways to escape the logic
of separate personality have been devised. We shall
examine the most important of them.

One may seek to discover and formulate infallible
criteria or signs, by which we may certainly know that
we have before us another conscious being. This way
out has its plausibility ; for is it not the sight of other
bodies and expressive movements like or analogous to
our own which actually compels our judgment that
another mind is here? Or, if we learn (as from Royce



KNOWLEDGE OF OTHER MINDS 247

and Baldwin) that we rather interpret our own bodies
by those of others, than the reverse ; and if we find (by
first steps in comparative psychology) that analogies
soon fail as we try to test the consciousness of animals
and plants ; if we abandon, as we must, the whole argu-
ment from analogy as hopeless, certainly the psychology
of our impulsive social reactions will reveal some reliable
stimuli, whose presence infallibly indicates other mind.
Are there not as Wundt suggests “ manifestations of
animal life which cannot be explained without the intro-
duction of the mental factor?” Unfortunately there
are none such; every physical change must and may
be referred to a physical cause. There is no reason
why ¢ educability” itself may not be a property of
matter.! Are there not in certain groupings of actions
unmistakable ¢ signs of choice”; or as James better
states it, can we not recognize ¢ the pursuit of ends
with the choice of means?” Certainly all such signs
as these do guide our social judgments. Even more
than by strict planfulness (“ pursuit of ends with
choice of means”) are we guided by a certain playful-
ness or superabundance in the apparent government of
movements : signs of fluidity, eagerness, emotionality
are more immediately compelling than signs of intelli-
gent end-seeking. But after all, these are nothing but
signs, physical signs ; and explicit language which rises
out of this aboriginal expressiveness.is but a further
set of physical signs, which nowhere rests on a verit-
able experience of other mind. If somewhere we could
begin with an actual consciousness of the social object,

! And herewith we exclude Binet, Bunge, Moebius, ete., as well as
Schneider who appeals to “irregular muscular action.”
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all these criteria would help us amazingly to continue
and subdivide our intercourse: it is always easier to
determine what state of mind belongs with what set of
actions than to determine whether there be any state of
mind there or no. (Writhings of earthworm on fish-
hook express discomfort, if they express any conscious-
ness at all, which may be doubted.) Even if infallible
criteria could be got—which is impossible — they
would still do nothing to bring us nearer the other mind
itself : for all such criteria are themselves physical.

A much more adequate way is that proposed by
Professor Royce ; his criteria are not physical, and do
undoubtedly bring us near to an original experience of
the other mind. “ Our fellows are known to be real”
says Royce, ¢ because they are for each of us the end-
less treasury of moreideas. . . . (They) furnish us with
the constantly needed supplement to our own fragment-
ary meanings.”! To anything that appears in our life
with the character of a response, we instinctively attrib-
ute outer personality. Not thunder in general, but
thunder at a critical moment in our thinking, means
that Jove has spoken. If a distant signal moves in
direct answer to our own signalings, we need see no
human form to infer the presence of an outer conscious-
ness. What infallibly convinces us is the experience
that our own thought is carried on to further develop-
ment (and without our own equivalent effort). The
more completely and deeply the answering and supple-
menting idea caps and enters into our own train of
development, the more inevitable the acknowledgment.
And so we may build a series all the way from the

1 The World and the Individaal, ii, 168-174.
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opportune clap of thunder to the continuous successful
intercourse with our fellow men, a series of increasing
conviction of the reality of our social experience. When
we have reached the stage of voluntarily putting ques-
tions to our environment, and expecting and receiv-
ing conceptual answers, our faith is complete. God is
doubtless most real to that person who finds his prayers
somehow responded to; for, to paraphrase Royce’s cri-
terion, response is our best ground for believing the
social object real.

Upon this way of reaching the Other Mind, we must
make the following comment. That we are still left
with only an inference of that Other; a faith and not a
knowledge in experience. Even though we say, with
Royce, that reality is nothing else than response (or ful-
filling of meaning), we have not so far as this criterion
goes, found that reality personal save by probability of
high order. We can still speak only of “the source
of our belief in the reality of our fellow men,” ! not of
an experience of that reality itself. The relative pas-
sivity of our reception of idea from without is no invin-
cible proof that it does come from another mind : men
have been known to dream conversations which add to
their knowledge ; thinking itself often takes conversa-
tional shape, ourself being recipient ; in all thinking the
new comes to one as if from another. We shall have
a difficult distinction to make between such inner
development of our own meanings, and that development
which we shall regard as hailing from a veritable Other
Mind. But no type of inference, however direct and
simple, can quite meet our requirement ; for that which

1 P. 169 of work cited ; italics mine.
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we must first infer is one step away from immediate
experience. ’

Are we not driven, then, to a view which closely
resembles that first supposition of ours that social expe-
rience is a practical certainty : that view namely which
interprets the social experience as a moral affirmation, an
acknowledgment which we ought to make, something of
which no scientific or empirical knowledge is either poe-
sible or conceivable. As Professor Miinsterberg puts
it in his powerful chapter on “Die reine Erfahrung,”!
— we do experience our fellow men, but even so as we
immediately experience all reality, by acknowledging
them real. I cannot doubt that the last mystery of
mutual contact is contained in the will, rather than in
the intellect ; a thesis which we shall have later to con-
sider’ But all will makes use of knowledge, prior or
simultaneous. There is no human will that does not
contain a nucleus of knowledge which is not our own
act; and it is this that we wish to separate out.

All of these ways—by physical eriterion, by response,
and by acknowledgment—have a common presup-
position. They all suppose the mind to be furnished
in advance with an idea of an Other Mind. We are
able to read our signs as we do, because we already ex-
pect them to mean something, we have already framed
somehow the conception of another mind. Our world
responds only in so far as we have our net hung out,
confident that Other Mind will fill it with usable fur-
therings of our own thought: apart from this Other-
Mind-meaning of ours, no event could take on the

!} Grundziige der Psychologie, pp. 44-55.
$ Under the general topio of * Mysticism,” Part V.
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character of response. So also, if we are to will, or
postulate, or acknowledge, the fellow-man, it is to be
asked how, apart from previous idea, we know what
to acknowledge. The conception of the fellow-man,
somehow obtained, is necessary before my duty of
acknowledging him can be performed, or understood.
Beside which, there remains an ulterior question, —to
Whom or to What do I owe this duty? Iam inclined
to think that obligation implies a known Other: and
that while duty and social experience are doubtless in-
separable, it is duty that depends on social experience,
not social experience on duty.

It is because all of these theories really accept the
doubt of an immediate experience of Other Mind, that
they must thus assume the idea of Other Mind to be
there,— innate or unaccounted-for. It is for this rea-
son that we cannot adopt any of them as final ; thongh
none of them fails to throw much important light on
the actual working of our social consciousness.

The ultimate difficulty in this matter is due, as I have
come to think, to our over-dogmatic ideals of knowl-
edge, and to the explanations we adopt of the knowing
process. We take our knowledge of physical things as
the type and ideal of all satisfactory knowledge, — and
we find naturally enough that we have no such physical
knowledge of fellow minds. We explain our knowing
of any object by a relation between object and subject,
in which the object presumably produces some effect on
the subject, —and we find naturally enough that any-
thing which is intrinsically subject cannot become such
an object.
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But if such were the true ideal and explanation of
knowledge, we could not, of course, know ourselves
any more than we could know others. For we can have
no physical knowledge of our own mind, nor can our
own mind cease to be subject in order to become an
object. And conversely, by whatever understanding of
the matter we can account for self-knowledge, by that
same understanding we may probably account for knowl-
edge of other subjects.! When Locke suggested his
inner sense, after the analogy of outer sense, he prob-
ably used a misleading figure; intending doubtless only
to outline the fact of self-knowledge as a thing distinct
from knowledge of physical sense: of special organ
there seems to be none for self-knowledge, any more
than for knowledge of other minds. In truth, all
three classes of objects of experience stand on the same
precarious footing : and of these three classes, the knowl-
edge of other mind is the latest to be declared impos-
sible. Each of the other types of knowledge, knowl-
edge of nature or of self, had been shown impossible,
by one theory of knowledge or another, before social
knowledge had been drawn into technical question.
We have only to adopt the proper axiom, and any group
of objects we please becomes subject to skepticism, thus:

I. Knowledge of self is impossible. Because the
thing known is always other than the self that knows it.

1 More technically stated : we err in assuming to explain knowing
by a dyadic relation between subject and objeot (say S : 0). This explan-
ation bears its own condemnation on its face ; for if knowing were of the
form S : O, S (in every act of knowing) would remain unknown, and the
relation S : O must be nunknown likewise. If knowledge is to be explained,
that is, put in terms of something else than knowledge, our dyad must
broaden out, — as I think and shall try to show, — into a triad.
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On this axiom it might be possible to know Nature, or to
know Other Selves,— only not the Self. The epistemo-
logical subject is unknown (Rickert). Psychological
introspection is understood to reveal, not the self, but
quasi-physical objects ; we find never the genuine self.

II. Knowledge of physical objects is impossible.
Because consciousness can contain nothing but exper-
ence-stuff. When I say of any object “I know it”’; I
have already made it a part of my experience: when I
think of it, I think of it always as contained in experi-
ence,— if not my own, then another’s. On this axiom, it
might be possible to know Self, or even Other Selves,—
only not physical things as independent substances. A
quasi-physical world of orderly experience we of course
have; we never find the genuine physical world.

ITI. Knowledge of social objects is impossible. This
is proved by sharpening either axiom above. We may
say that the object of knowledge is always other than
any subject. Or we may say that the object of knowl-
edge is always my object, belonging to my experience,
known as such, thought of as such. In either case
social experience is impossible. Quasi-social experience
one does not question ; it is only the genuine Other that
we fail to find.

I am inclined to think that the three cases are alike.
We have a trilemma, each horn of which is as valid as
the rest. We could set up another triad, if we chose,
beginning thus: Self is the one object perfectly know-
able; Nature is the one object perfectly knowable ; the
Other Mind is the one object perfectly and ideally know-
able. The last of these propositions would be as ten-
able as the first, and as little tenable.
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It is not useless, I think, thus to point out that all
types of knowledge are liable to the same type of predica-
ment; and that all such predicaments may be traced to
axioms expressing some ideal of knowledge too hastily
assumed as exclusive. There is a sense in which we can
know ourselves better than we can know any other thing,
whether of nature or of mind beyond ourselves. There
is a sense in which the physical world is more thor-
oughly knowable and satisfactorily holdable in knowl-
edge than any other type of object. There is also a
sense in which the primary object of acquaintance for
any finite knower is his environment of Other Mind.

The alienness and inaccessibility which we are com-
pelled to ascertain from time to time, not more in the
Other Mind than in Nature or in Self, may well be only
such alienness as we must intend them to have, meaning
what they do, if we were to picture to ourselves their
most ideal knowableness. May it not be, for example,
that if we should become clear what kind of knowledge
of Other Mind we should desire, as the most perfect pos-
sible knowledge of Other Mind, this ideal knowledge
would not differ in principle from the knowledge which
we actually have. I propose to try this as the next stage
in our search for the actual social experience ; enquiring
particularly whether we could desire to know Other Mind
apart from just such physical mesh as has in this present
chapter seemed the chief barrier to that knowledge.



CHAPTER XVIII
SUCH KNOWLEDGE AS WE COULD DESIRE

HAT is the object which we desire to know?

An other mind: but certainly in no case an
empty mind. It is a mind which has its own objects,
and is at work upon them. There is no principle of
attraction between empty minds, i.e., between minds,
pure and simple: there is no gravitation between minds
as between bodies.

Regarded as pure spirits, minds are very much alike;
individuality begins to appear, and our interest there-
with, only in so far as the mind engages in struggle
with its experience. In truth, minds must be occupied
with matter in order to be of interest to one another;
whence it may appear that matter supplies the principle
of attraction between spirits, as well as between bodies
— the principle at once of attraction and separation.
Character comes out chiefly in dealing with Nature®
and what engages us in any person is an individual
quality which must be described in terms of his
encounter with physical conditions, and the encounter of
the race with those same conditions. Every character
is some epitome of the economic and artisan labors of
the race. Power over nature, clearly seen or dimly
divined in another, is what compels us to him. This
power is first seen in the body itself, wherein wayward

1 See above, p. 190.
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materials and energies are subdued under an immediate
capital command, prophetical of much further mastery;
and beauty of body signifies to us an ease of mastery,
which finishing its task returns with abundance to con-
trol itself. Apart, then, from a world of things which
resists desire and so forms the text and context of a
temporal career, there is nothing in mind personal and
distinctive, exciting to knowledge. These elementary
strains and stresses make up our simplest thought of
the man. It is the other mind as knowing and master-
ing Nature that we first care about.

The mind to be known is, we say, a concrete being ;
worthless even to itself apart from the material in
which it operates. It is the Mind-in-union-with-Nature
that we want to know. But the mind is still that
which deals with this material; and we concern our-
selves with the material only for the sake of that which
it manifests. I make boots; but still, it is no part of
my self that I make just boots—1I could have found
my character as well in making books orlaws or music.
Would it not be possible, if knowing were ideal, to
take the burden of nature-stuff for granted and see
that character in itself, becoming conscious of its think-
ing apart from the irrelevant stimuli of its thought ?

The notion of telepathic communication seems to
propose some such ideal ; that of reading thoughts
without taking cognizance of sensations. Since we are
speaking of ideals not of facts, and telepathy has
usually been regarded, whether by believers or by non-
believers, as an ideal improvement in mutual knowl-
edge, we must look into the meaning of its proposal.
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Telepathy would save, presumably, the trouble of expres-
sion ; it would save the detour of thought, by which
it must journey down into language and back into
thought again. It would connect the two termini
directly, without the complex series of irrelevant means.

Examine this proposal of telepathy. Consider our-
selves in the act of knowing the thought of another
mind in the direct manner suggested. This must mean
one of two things. Kither we find ourselves imagin-
ing the other person, and in imagination hearing him
speak, or seeing him make well-known signs, or other-
wise reinvesting himself in fancy with his usual physi-
cal media of communication. Or else, we find our own
thoughts moving under some * strong impression ’ that
this development hails from a given absent person. In
either case, the value of the experience would lie in the
possibility of verifying it, by communicating with the
person “face to face.” If such possibility of verifying
were cut off, we should speedily be disabused of our
preference for this sort of relation with our friends;
what more unsatisfactory intercourse could be imagined
than a series of “strong impressions” which had no
prior nor further history? KEven to the telepathic
fancy, the physical presence and vocal evidence of the
other’s thought remains the standard experience, to
which all other points as its ideal, however useful
(telephone-wise or wireless-wise) in exceptional circum-
stances. Telepathy, I think, has little to offer toward
defining a better way of knowing Other Mind.

The plausibility of the thought-reading ideal comes
in part from the very perfection of our ordinary modes
of intercourse ; through their silent efficiency the phys-
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ical bearers of our meaning drop out of sight, and it
i8 to us as if we were dealing with meanings purely,
without any need of sights and sounds. Our social
experience is the pre-eminently developable side of
human experience: as we have perfected it, it is of
peculiar richness, elasticity, and depth. It is with some
effort of abstraction that we look away from those
regions where, with amazing technique, the play of our
passing thought-exchange takes place, to the smple
physical groundwork of it all. We think we might
dispense with that, only because it serves us so
perfectly.

There is another reason for the appeal of the pro-
posal that thoughts may be known without reference
to Nature. It is the assumption that men first have
thoughts and then later express them. This is less
than a half-truth ; for the expression of a thought is
an integral part of taking possession of that thought.
The one quickest way to put stupidity on a par with
genius would be to make stupidity owner of all these
ideas which it kas, but is not yet able to express. In
truth, it is no hardship that friends must ¢ descend
to meet ” — as Emerson has it: for such descent into
physical expression is a progress into valid and active
existence.

An idea shares the history of the body ; it needs to
ripen and mature ; it must find its way by gradual pro-
cesses to the surface, where it will show itself in lan-
guage and in action. Hastening this birth involves
loss of stamina and quality in the product. The
resistance of Nature to the expression of a thought is
not the resistance of a wholly hostile medium; deten-
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tion is a spiritual condition for health and viability, not
a physical condition solely. It seems fair to say that
the more significant the idea, the more it needs to be
lived with before it is uttered. Idea as well as Matter
must be “mixed with labor” before it can become
property. And perhaps also there are no ideas which
are mature at birth ; but they, like the young of higher
species, must pass a certain time in the open under
friendly protection, before they can pass current among
other ideas, the tools and properties of all men.

It thus requires time and Nature in order that a mind
shall exist ; must it not also require time and Nature in
order that a mind shall be k20wn? We do not wish to
know the mind other than as it is; we cannot wish to
know it, then, except in terms of its own traffic with
Nature, both in acting and in thinking; in possessing
its own character, and in possessing its own ideas.

It is no accident, therefore, that we begin our
acquaintances with fellow-men at their periphery — at
the point of their visible encounter with Nature, with
weather and the common physical conditions of exist-
ence. It is indeed an accident (relatively speaking)
whether a man work out his special career in shoe-
leather or in medicine or in ink: it is no accident
whether he meet the four elements and make up
accounts with them. And however far acquaintance
progresses, we cannot omit from our concept of the man
those items, even trivial, of physical behavior into which
we learn to condense the significance of large vistas
of his spiritual quality, —the shrug, the still glance,
the nervous step, the grasp of the hand. And there is
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some ground for thinking that we know no man com-
pletely until we have been with him in the wild, and
have shared with him some first hand measurement of
idea against the old elemental human obstacles.

But Nature has other properties beside obstinacy
that belong inseparably to the knowledge of souls.
What we wish to know of a man is doubtless his Idea
(or, as Chesterton says, his philosophy), and therewith
himself: but we can know an idea only by knowing
whatever that idea contains and aims at. Contents,
we have considered : an idea is always an idea of some-
thing, and the all-available first something is physical
stuff, whatever else it may be. As for the aim of ideas,
we thought that all ideas aim at a lodgment in Sub-
stance,' doubtless first seen behind Nature ; if so, no
man can be known without knowing that object. The
identity of personality, we thought, was bound up with
some changelessness in its ultimate object; and the
unity of personality in some unity to be found there in
the world beyond :* but I venture to say that unless
changelessness and unity were discoverable in some
character of physical experience, any other object would
work against great odds to maintain them. For reality
cannot detach itself from the experience of Nature:
sensation has some of the characters and dimensions of
reality not elsewhere found. Sensation lends to expe-
rience its pungency, its vividness, its particularity.
The definite separation of parts in Nature, the clear
difference between position and position in space —no
pomnt confused with any other — make the world of
sense the place where all definiteness is set up, where

1 See above, p. 119. 2 See above, pp. 187.
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all desire for clarity and differentiation seeks its home.
If it is true, then, that we cannot know a definite idea
or being save as that being has a definite object ; that
we cannot know a vivid being, save as having a vivid
object; that we cannot individualize that being, save as
that being has objects with definite differences; that
we cannot measure or estimate any being, save as that
being has objects themselves measurable, quantitative :
— if thisis true, we see that in ways affecting the very
foundations of personality, the knowledge of Nature,
of Nature pungent and intense with sensation, is an
integral part of the knowledge of another mind. These
values (vividness, etc.) of physical experience are not
like the corresponding values of social experience, —
they are, so far as they go, identical with social
values : they are properties of mind and matter at the
same time.

I do not say that knowing thus the objects of another
mind is equivalent to knowing that mind ; I say that
such knowledge of the objects is a necessary, an inte-
gral part of social consciousness, even of ideal social
consciousness.

It is not indeed sufficient to know the objects; we
should have further to know those objects as being
known by the Other Mind ; we must find the idea at
work ; we must verify in experience our simplest defini-
tion of the Other Mind —an Other-knower-of-physical-
Nature. We want the center as well as the periphery;
and Nature certainly cannot give the center of person-
ality, the idea itself. But Nature can give a symbol
of the center.
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We have so far had little to say of the body with
which we so closely identify the Other Mind ; for this
identification is all-too-absorbing — we forget that our
knowledge of men comes as much from observing their
environment as from observing their bodies. But the
body is after all that with which Nature is handled ; as
the idea is that with which Nature is thought. The
body is a symbol of the idea: it stands as subject to
the environment as object. In its relation to its physi-
cal surroundings, it presents a physical picture of the
knowing-process." But the body is more than a symbol.

The body is an incredibly intricate and exact meta-
phor of every inner movement of that Other Mind. To
every shade of thought and motive, there corresponds
some change in the body, reflecting in its own different
sphere each type of variation to which the inner state
is subject. Man still looketh on the outward appear-
ance ” only, even though he were able to examine the
living brain; but remarkable it is that there is nothing
in “ the heart” not faithfully digplayed in this appear-
ance, and at the moment of its occurrence.

With all our inability to gain the exact key to the
cipher;? and with all our inadequacy in observing these

1 Aund this picture is so significant that in our theories of knowledge,
we can hardly esoape it. It is the inveterate source of that dualistic theory
of knowledge which we have condemned. We forget that We who thus
see the Other’s knowing, in pictare, from the outside, should be included
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